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Wandel im YerstAndnis vom Schisma 

Nur 24 Jahre vergingen zwischen der Enzyklika "Mystici corpo- 
ris”, die Papst Pius XII. am 22.6.1943 erlieR,' und dem Breve "Anno 
ineunte”, das Papst Paul VI. im Juni 1967 an Patriarch Athenagoras I. 
libergab^. Doch in den wenigen Jahren ereignete sich ein Wandel im 
Yerstandnis vom Schisma, wie er gróRer nicht sein kónnte. 

Durch ein Schisma vom Papst getrennt sein, bedeutete fiir Pius 
XII., von der Kirche, dem Leib Christi, abgetrennt sein. Hingegen ist 
fiir Paul VI. das derzeitige Yerhaltnis der Ecclesia Catholica Romana 
zur Orthodoxie "eine Communio, die schon besteht, wenngleich sic 
noch unvollendet ist”.’ Weil die Ecclesia Romana aber nur mit Kir- 
chen eine vollendete oder auch eine nur unvollendete Communio ha- 
ben kann,'* ergibt sich, daR Paul VI. anders ais Pius XII. keinen Zwei- 
fel kannte an der Kirchlichkeit der vom Rómischen Stuhl getrennten 
óstlichen Christenheit. 


1) Das gegensdtzliche Yerstandnis vom Schisma in der afrikanischen 
und in der rómischen Kirche der Antike 

Der Gegensatz zwischen beiden Auffassungen ist nichts Neues. 
Ein erstes Mai wurde dariiber schon in den Tagen des kathageni- 
schen Bischofs Cyprian (t 258) diskutiert, ais dieser bestritt, dab jen- 
seits der Grenzen seiner Kirche getauft werden konne. Fiir ihn stand 


' AAS 25 (1943) 193-248; deutsche Obcrsctzung in: H. Schaufele, Un.serc Kirche, 
Heidelberg 1946. 

^ Liuerae a Summo Pontefice Paulo VI Athenagorae I Patriarchae Oecumenico 
Constantinopoli tradilae, in: AAS 59 (1967) 852-854. 

’ Vgl. Suttner, "Schwesterkirchen in fast vollendeter Gemeinschafi": eine ekklesiolo- 
gische Aussage oder eine ókumenische Hoflichkeitsfloskel?, in: Yeritati et Caritaii (Fest- 
schrift Bischof A. Nos.sol) Opole 1992, S. 291-307. 

Man beachte, dali in Lumen gentium in Art. 13-16, wo von der Heilsmittlerschaft 
der Kirche fur alle Erlo.sten die Rede ist, in der Terminologie eine klare Unterschei- 
dung erfolgt. Die Zugehórigkeit der einen zur Kirche wird mit "ad eam pertinent’’ 
ausgedritckt, die Bezogenheit der anderen auf sie mit "ad eam ordinantur". 
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fest, daR Gott den Menschen das Heil nur durch dic Kirche schenkt. 
Also hob er hervor, dab nur dort, wo die Kirche ist, der Heilige Geist 
sakramentales Heilsgeschehen gewahrt. 

Diese von Cyprian eindringlich vorgetragene Einsicht in die Heils- 
wege Gottes blieb der Kirche aller Zeiten kostbar. Aber es stieb auf 
Widerspruch, dab Cyprian zugleich mit der Lehre von der Kirchlich- 
keit der Gnade Gottes die Auffassung vertrat, die Grenzen der das 
Heil vermittelnden Kirche lagen dort, wo seine eigene Ortskirche 
nach ernsthafter Priifung der anstehenden Probleme gegen bestimmte 
Gruppierungen von Christen eine Exkommunikation verhangt hatte; 
dab die Kirche von Karthago es darum fiir notwendig hielt, nicht nur 
Juden und Heiden, die sich zum Christentum bekehrten, zu taufen, 
sondem auch alle Konvertiten aus schismatischen christlichen Grup- 
pen, die in ihrer Gemeinschaft bereits im Namen des Yaters und des 
Sohnes und des Heiligen Geistes getauft worden waren. Dafi zwi- 
schen jenen Gemeinschaften und Cyprians eigener Ortskirche ein 
Schisma bestand, (das heibt: daR mit ihnen die kanonische und sa- 
kramentale Gemeinschaft fehlte,) galt in Karthago ais eindeutiges In- 
diz dafiir, dab der Geist Gottes in ihnen nicht am Wirken sei. Trotz 
des Bekenntnisses der exkommunizierten Gemeinschaft zur heilig- 
sten Dreifaltigkeit und zum gekreuzigtcn und auferstandenen Herm, 
das sic ebenso ablegte wie Cyprians Ortskirche, war ihre Kirchlich- 
keit kategorisch bcstritten. 

Schon damals wurde dem widersprochen. Die romische Kirche 
hielt es nicht fiir móglich, dab Gott Menschen unbeachtet labt, die in 
glaubigem Yertrauen auf das Wort des Herm den Auftrag des Evan- 
geliums erfiillen und im Namen des Yaters und des Sohnes und des 
Heiligen Geistes taufen. In der Uberzeugung, dab solches Handeln 
kein gnadenleeres, ausschlieblich menschliches Tun sein konne, 
nahm die romische Kirche Konvertiten, die in der Art und Weise der 
Kirche, aber von Haretikem getauft worden waren, ohne Taufwieder- 
holung auf. 

Dic romische und die afrikanische Kirche besaRen also ein je eige- 
nes Yerstandnis von den Auswirkungen des Yerlustes der Kirchenein- 
heit. Cyprian hielt es fiir ausgeschlossen, dab der Heilige Geist dort 
wirke, wo gegen den Auftrag des Herm verstoben und die Einheit 
gestort wurde. Auch der rómischen Kirche war die Forderung auf 
Kircheneinheit heilig. Dennoch rechnete sie damit, dab der Heilige 
Geist bereit ist, menschliches Ungeniigen zu heilen, und dab er 
wenigstens in bestimmten Fallen das Wirken zum Auferbauen des 
Leibes Christi noch fortsetzt, wenn das vom Herm gewollte Ord- 
nungsgefiige der Kirche wegen menschlichen Yersagens verloren ge- 
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gangen ist. Georgij Florovskij umreiKt die aus Karthago und aus Rom 
aufgeworfene Frage folgendcrmaRen: “Der hl. Cyprian hatte recht: 
Die Sakramente werden nur in der Kirche yollzogen. Aber das «in» 
bcstimmte er vorschnell und zu eng. Ware nicht bcsser im umgekehr- 
ten Sinn zu folgem; Wo Sakramente vollzogen werden, ist die Kir¬ 
che? Der hl. Cyprian setzte stillschweigend voraus, daR die kanoni- 
sche Grenze der Kirche stets und selbstverstandlich auch ihre charis- 
matische Grenze ist.”® 

In der Folgę waren zahlreiche Theologen, Ortskirchen und Konzi- 
lien bemirhl, die ekklesiologische Einsicht Cyprians in die allumfas- 
sende Heilsmittlerschaft der Kirche von den liberscharfen Folgerun- 
gen betreffs der heilsentscheidenden Wichtigkeit der kanonischcn 
Kirchengrenzen frei zu machen. Einen wichtigen Beitrag dazu leiste- 
te in der afrikanischen Kirche Augustinus. Diesbezuglich schreibt 
FloroYskij: "Die Gtiltigkeit der von Schismatikem gespendeten Sakra¬ 
mente bedeutet fiir Augustin das Fortbestehen ihrer Yerbundenheit 
mit der Kirche. Er sagt gerade heraus, daR in den Sakramenten der 
Schismatiker die Kirche handelt (die einen gebiert die Kirche drin- 
nen, die anderen drauRen von der Magd) und dab die Taufe der 
Schismatiker deswegen bedeutsam ist, weil die Kirche sie vollzieht. 
Bedeutsam ist an den Schismen das, was sie von der Kirche haben, 
was in ihren Handen yerbleibt vom Erbe und von der Heiligkeit der 
Kirche und wodurch auch sie noch mit der Kirche yerbunden sind, in 
ąuibusdam rebus nobiscum sunt.”* 


2) Orientierung durch die Trullanische Synode 

Im Lauf der Zeit wurde oftmals und aus verschiedenen Griinden 
die Communio zwischen einzelnen Kirchen abgebrochen. Es war 
nicht leicht, alle diese Yorfalle sachgerecht zu bewerten und die uncr- 
laRlichen Grenzziehungen von jenen Abgrenzungen zu unterschei- 
den, denen nur geringere Bedeulung zukommt. Denn einerseits er- 
fordert die Identitat der Geistesgaben keine Identitat in der Ausgestal- 
tung des kirchlichen Lebens, und es darf Unterschiede geben; wegen 
der Yielfalt der Sprachen, Yólker und Kulturen sind solche sogar 
notwendig. Sie zum AnlaR fiir Spaltungen zu miRbrauchen, ist unbe- 
rechtigte Engstimigkeit. Andererseits sind nicht alle Divergenzen 


® G. Florovskij, O granicach cerkvi, in: 'Put' 44 (1934) 16f; franzósische Oberscl- 
znng des Beilrags in: Messager de !’exarcbat du Patriarchę Russe en Europę Occidenlale 
10(1961) 28-40. 

* G. Flonw.skij, O granicach cerkvi, S. 22. 
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gleichermaRen legitim, vielmehr machen manche Unterschiede eine 
Beeintrachtigung der sakramentalen Wirklichkeit offenkundig. Dann 
ist die Abgrenzung unvermeidlich. Aber die Anfalligkeit von uns Men- 
schen fiir Irrtumer und Fehler brachte es mil sich, daR des ofteren 
berechtigte Yerschiedenheiten fur nicht mehr legitime Divergenzen 
gehalten wurden. 

Immer wieder wurde versucht, allerdings stets mit unzulangli- 
chcm Ergebnis, eine Regel zu erarbeiten, die erlauben sollte, die Ge- 
wichligkeit der Grenzziehungen zu ermessen. Dies fiihrte schliel?ilich 
zur Ausformulierung von Kanon 95 der Trullanischen Synode (691), 
der den unlerschiedlichen Grad von Yerbundenheit, welche den 
Sondergruppierungen mit der Kirche eignet, in den Blick nimmt und 
dreierlei Weisen der Aufnahme von Konvertiten verfugt. In genau 
benannten Fallen gebietet der Kanon, die Konvertiten wie neube- 
kehrte Heiden zu taufen, in anderen Fallen, sie durch Salbung mit 
Myron und in wieder anderen lediglich nach einem Widerruf ihrer 
bisherigen Yerirrungen aufzunehmen. Damit war anerkannt, daR die 
Grenzlinie zu den Sondergruppen nicht in allen Fallen jene grund- 
satzliche Scheide bedeutet, die Cyprian unterschiedslos bei jedem 
Schisma fiir gegeben ansah; daR vielmehr nur ein Teil der Schismen 
aus Griinden ausbrach, die an das eigentliche Wesen der Kirche her- 
anreichen. 

AuRer jenen Grenzlinien, die die Kirche von der Nicht-Kirche 
scheiden, gibt es also Grenzlinien, auf dereń beiden Seilen sich die 
Kirche bcfindel. Wenn es aber beide Gemeinschaften, zwischen de- 
nen ein Schisma besteht, wert sind, Kirche genannl zu werden, mtis- 
sen sie beide zu der einen Kirche gehóren, weil es, wie unser Glau- 
bensbekenntnis bezeugt, nur eine Kirche gibt. Jedes Schisma, das die 
Kirche von einer Gemeinschafl trennt, die ebenfalls Kirche ist, muR 
innerhalb der einen Kirche bestehen. 


3) Schismen innerhalb der einen Kirche 

In der Tat war es in zahlreichen Fallen und uber lange Zeit so, daR 
sich getrennte Kirchcn zueinander verhielten, wie es den Worten von 
Papst Paul YI. entspricht, der das derzeitige Yerhaltnis zwischen Ka- 
tholiken und Orthodoxen ais Communio umschrieb, “die schon be¬ 
steht, wenngleich sie noch unvollendet ist”. 

Die aus Griechen und Lateinem bestehende Reichskirche der 
Spatantike pflegt man wegen der gemeinsam gefeierten sieben óku- 
menischen Konzilien "ungeteilt” zu nennen. Doch ergibt sich bei ge- 
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nauerem Zusehen, daR damals Rom und Konstantinopel zucinander 
insgesamt mehr ais 200 Jahre lang im Schisma standenJ 

Obwohl das mittelalterliche Papstschisma die abendlandische 
Kirche in zwei und zeitweise sogar in drei Parteien aufteilte, die zu- 
einander keine Communio besaRen, wurden und werden diese in der 
kirchengeschichllichen Literatur durchwegs miteinander ais die eine 
abendlandische Kirche angesehen. Denn zwischen ihnen war es we- 
der zu doktrinaren Yerurteilungen, noch zu Zweifeln an den geistli- 
chen Yollmachtcn gekommen; nur die Kirchenleitung war gebro- 
chen. 

Ebenfalls gelaufig ist es, mit den autokephalen bzw. autonomen 
orthodoxen Kirchen, welche miteinander in Gebetsgemeinschaft ste- 
hen und die panorthodoxen Beratungen durchfuhren, auch jeno Kir¬ 
chen, die ihnen in Lehre, Gottesdienst, Frómmigkeitsbrauchen und 
Kirchenrecht gleichen, aber aus schwerwiegenden Griinden von der 
Gebetsgemeinschaft mit ihnen und von den panorthodoxen Beratun¬ 
gen ausgeschlossen sind, zur orthodoxen Kirche zu zahlen. 

Zur Bereinigung der Situation bedurfle und bedarf es in solchen 
Fallen nur einer Aussohnung, wie sie Kanon 95 der Trullanischen 
Synode ais dritte Moglichkeit angibt, denn von der sakramentalen 
Wiirde, von der Rechtglaubigkeit, vom rechten Frómmigkeitsleben 
und von den geistlichen Yollmachtcn der Hirten der je anderen Scite 
waren bzw. sind die Streitparleien fest liberzeugt. 

Zwischen Griechen und Lateinem konnte es nicht anders gewesen 
sein, ais die Normannen, die Kreuzfahrer, das 4. Laterankonzil und 
die italienischen Handelsherren es fiir moglich hielten, die Schismen 
einfach durch ein gemeinsames Anerkennen von Hierarchen, die fur 
beide Sciten verantwortlich sein sollten, zu beenden.® Es mubte auch 
auRer Streit gestanden haben, daR auf der je anderen Seite ebenfalls 


^ In .scincr Schrift Zenissene Christeiiheil, Wicn 1959, S. 111, ziticrt Yvcs Congar 
zwei kirchcngcschichllichc Unlersuchungen zu den Schismen zwischen Rom und 
Konslanlinopcl in der Spatantike. In einer von ihnen wird aufgezeigl, daR es in den 
464 Jahren vom Beginn der Allcinherrschaft Konslantins (im Jahre 323) bis z.um 7. 
okumenischen Konzil (im Jahre 787) zwischen den Griechen und den Lateinern ftinl 
Schismen mit zusammen 203 Jahren gab. Die andere Unlersuchung berichtet von sie- 
ben Schismen mit zusammen 217 Jahren, die es in den 506 Jahren vom Tod Kaiser 
Konstanlins (im Jahre 337) bis zur endgultigcn Annahme der Beschlusse des 7. okii- 
menischen Konz.ils durch die Kaiserstadt Konstantinopel (im Jahre 843) gab. Mil an¬ 
deren Worten: In jenen Jahrhunderlen, in denen Griechen und Lateiner sechs von ih- 
ren sieben gemeinsamen okumenischen Konz.ilien feierten, bestand zwischen ihnen 
clwas weniger ais die halbe Zeit iiber keine volle Communio. 

® Vgl. Suttner, Kircheneinheit im 11. his 13. Jahrhunden durch einen gemeinsamen 
Pcilriarchen und gemeinsame Bischófe fur Griechen und Lateiner, in: OKS 49 (2000) 
314-324. 
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Kirche ist, ais zwischen Lateinern und Griechen in Lyon, in Konstanz 
und in Basel liber die Aussóhnung beraten wurde und ais man in Fer- 
rara/Florenz sogar miteinander Konzil feierte und miteinander fiir 
die heilige Wahrheit Zeugnis ablegte^ — trotz der Unterschiede, die 
hinsichtlich der Einschatzung der kaiserlichen und der petrinischen 
Autoritat fiir das Konzilsgeschehen bestanden.'° Keine der beiden in 
Ferrara bzw. in Florenz versammelten Seiten hatte Bedenken, die an- 
dere kónnte die Wiirde des Kirche-Seins verloren haben. 

Auch wahrend des Konzils von Trient, das sich, wie bekannt, mit 
innerabendlandischen Themen zu befassen hatte, gab es auf rómi- 
scher Seite noch keine grundsatzlich andere Bewertung der Kirch- 
lichkeit der "schismatischen” Griechen. Theobald Freudenberger 
schreibt: "Obwohl der Papst... weder Miihe noch hohe Kosten scheu- 
te, um auch Yertreter der schismatischen Kirchen des Ostens nach 
Trient zu bringen, blieb ihm jeder Erfolg versagt. Lediglich Bischofe 
der unierten griechischen Kirche aus dem óstlichen Mittelmeerraum 
[= aus venezianischen Gebieten] fanden sich ein. Aber fast ohne Aus- 
nahme waren sie bei den Beratungen sorgsam darauf bedacht, daR 
kein BeschluR zustande kam, der nach Form und Inhalt geeignet ge- 
wesen ware, bei den getrennten Christen [des Ostens; Anm. des Ver- 
fassers] AnstoR zu erregen und ihr Yerhaltnis zu ihnen zu erschwe- 
ren. Dies zeigte sich nirgends deutlicher ais bei der Formulierung des 
Kanons liber die Ehescheidung.”" Nach den Untersuchungen von 


^ Um die Aussagekraft dicscs Mitcinandcrs voll zur Geltung kommen zu lassen, 
beachte man, daft die nicht-kalholischen Hierarchen und Theologcn, die vom Papst 
zum 2. Vat. Konzil eingeladcn waren, nur Bcobachter, aber keine Konzilsvater sein 
konmen. Dcnn ais Konzilsvatcr Zeugnis fiir die kirchliche Wahrheit abzulegen, war 
ihnen nicht moglich, da sie gemaR der Ekklesiologie von "Mystici corporis”, die beim 
Zusammentritt des 2. Vat. Konzils noch in oflizieller Gultigkeit war, gar nicht zur 
Kirche gehorten. 

Vgl. die einschlagigen Ausfiihrungen bei Suttner, Die Chństenheit aus Ost und 
West auf der Suche nach dem sichtharen Ausdruck fiir ihre Einheit, Wurzburg 1999, S. 
82-85. 

" Th. Freudenberger, Das Konzil von Trient und das Ehescheidungsrecht der Ost- 
kirche, in; Wegzeichen (Festschrift Biedermann), Wurzburg 1971, S, 165. AuRerdem 
verweist G. Hofmann, L'Oriente nel Concilio di Trento, in: Studia Missionalia 2 (1946) 
33-54, auf die Einladungsbullen Pauls III. und Julius III., in denen die "schismati¬ 
schen” Orientalen "implizit" geladen wurden, und auf eine Reihe dringlicher Einla- 
dungen von Pius IV. an griechische und altorientalische Patriarchen und an weltliche 
Reprasentanten der Athiopier, der Russen und der Moldauer Rumanen. Fiir die Sorg- 
falt, mit der das Tridentinum eine negative Aussage iiber die Lehre der Griechen vcr- 
mied, vgl. auch Suttner, Orthodoxes Eheverst&ndnis aus der Sicht der Konzilien von 
Florenz und Trient, in: War die Ehe immer unauflóslich? Hg.: Maximilian Liebmann, 
Kevelaer 2002, S. 38-55. 
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Yitlorio Peri zur “mens concilii”/^ die den jiingeren Forschungen 
zum Konzil von Trient ausfiihrlich Rechnung tragen, darf ais gesi- 
chert gelten, daR beim Tridentinum keine ekklesiologischen Beden- 
ken bestanden hatten gegen ein Mitwirken ("schismatischer”) griechi- 
scher Bischofe an den Konzilsarbeiten, falls solche eingetroffen wa- 
ren. 


4) Grunde fur den Ausbruch von Schismen innerhalb der einen Kirche 

a) Manche Schismen, die allein auf das zeitliche Leben der betrof- 
fenen Kirche bezogen sind, wurden gleichsam ais Medizinalstrafen 
verhangt. Sooft namlich bestimmte Ortskirchen die Gebets- und Sa- 
kramentengemeinschaft untereinander abbrachen, obwohl sie einan- 
der das Kirche-Sein nicht bes^ritten, konnte dies nicht geschehen 
sein, weil man dachte, die Gravamina, um die es ging, wurden das 
Heil der Glaubigen aus der angefochtenen Ortskirche in Frage stel- 
len. Denn eine jede Gemeinschaft, die Kirche ist, darf trotz ihres Un- 
geniigens und trotz aller Mangel, die ihr anhaften, unter Fiihrung 
durch den Heiligen Geist Gottes Wort heilswirksam yerkiindigen und 
zum Heil ihrer Glaubigen die heiligen Sakramente recht verwalten. 
Eine Gemeinschaft, die dazu nicht in der Lagę ware, diirfte nicht Kir¬ 
che genannt werden. Es kann also jeweils nur darum gegangen sein, 
daR konkrete Entwicklungen an der Gestalt jener Kirche von den 
tibrigen in solchem Mab fiir ungebiihrlich gehalten wurden, dab sie 
meinten, diese wurden das Wesen der Kirche Gottes in nicht mehr er- 
traglicher Weise yerdunkeln, wenngleich sie es auch nicht direkt 
zerstórten. 

Es ist den Kirchen anheimgestellt, ihren Weg durch die Jahrhun- 
derte vom Geist Gottes gefiihrt und unter Beachtung der Zeichen der 
Zeit selbst zu suchen. Damit dabei wirklich das Rechte geschieht, 
sollen sie durch wechselseitiges Geben und Nehmen zusammenwir- 
ken und — wo es notwendig ist — einander auch korrigieren. Aber es 
ist eine arge geschichtliche Last fiir die Kirchen, dab sie beim wech- 
selseitigen Geben und Nehmen vielfach versagten. Zwar darf die Kir- 
chengeschichte viel Erfreuliches iiber die Zusammenarbeit und iiber 
die wechselseitige Forderung der Kirchen berichten; leider weib sie 
aber auch um schwere einschlagige Mangel, die auftraten, sooft die 
Bereitschaft zur Annahme begriindeter Mahnungen zu wiinschen ub- 
rig lieR. Im Extremfall konnte es dann unvermeidlich werden, einer 


V. Peri, U concilio di Tremo e la Chiesa Greca, in; G. Alberigo - I. Rogger (Hg.), 7/ 
concilio di Tremo nella prospeltiva del terzo millennia, Brcscia 1997, S. 403-441. 
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Ortskirche die Communio aufzukundigen, in der Hoffnung, sie da- 
durch zur Einsicht zu bewegen. Wie bekannt, kiindigte zum Beispiel 
die Kirche von Rom in diesem Sinn den Konstantinopelitanern die 
Communio auf, ais diese 482 bereit waren, das “Henotikon” des Kai- 
sers Zenon zu ihrem Glaubensbekenntnis zu machen, und ais sie im 
7. Jahrhundert den Monotheletismus und im 8. Jahrhundert den Iko- 
noklasmus annahmen. Zu Ende gingen die betreffenden Schismen, 
ais die Kirche von Konstantinopel von der ihr vom Kaiser aufge- 
drangten Glaubenslehre wieder abriickte. 

Es war auch so, daR nicht immer selbstlose Mitsorge das gegen- 
seitige Yerhalten der Schwesterkirchen charakterisierte. Dann konnte 
es infolge einer Art Notwehr, die sozusagen einer zu Unrecht ange- 
fochtenen Kirche aufgenótigt wurde, ebenfalls zu einem Schisma 
kommen. Ais eins von den vielen Beispielen, die es in der Kirchenge- 
schichte dafiir gibt, sei verwiesen auf das wechselseitige Yerhalten 
der Kirchen Roms und Konstantinopels zur Zeit des Patriarchen 
Photios. Ais im Jahr 858 Patriarch Ignatios von Konstantinopel abge- 
setzt und der Laie Photios zum Patriarchen erhoben worden war, 
und ais die Konstantinopeler Partei der Zeloten sich dariiber em- 
pórte, fand sie Unterstiitzung durch Papst Nikolaus L, weil es nach 
romischer Auffassung unangemessen war, einen Laien unmittelbar 
ins Bischofsamt zu erheben. Auf die Einmischung aus Rom und den 
Yersuch, rómische Erfahrungen zur Norm zu machen, waren pole- 
mische Schriften des Photios die Anlwort. In ihnen konnte dieser 
dank seiner Gelehrsamkeit zahlreiche Yerschiedenheiten zwischen 
den griechischen und den lateinischen Brauchen aufzahlen und sie 
ais "Abweichungen” der Lateiner von der wahren Lehre und von den 
heiligen Riten der Griechen deuten. Die beiderseitigen Yersuche, den 
anderen die eigenen Yorstellungen aufzudrangen, hatten den Ab- 
bruch der Communio zur Folgę. Nach einer Absetzung des Photios 
durch den Kaiser im Jahr 867, nach einer Synode von 869/70, die den 
abgesetzten Photios auch noch verurteilte, und nach der Wiederein- 
setzung des Photios ins Patriarchenamt im Jahr 877 kam es 879/80 zu 
einer weiteren Synode mit rómischen Legaten, und diese erbrachte, 
dab zwischen der Konstantinopeler Kirche mit Photios an der Spitze 
und dem papstlichen Rom kiinftig die Communio bestand. Der Aus- 
gang der Ereignisse erweist, daR die Streitfragen untergeordnetes 
Gewicht besessen hatten. Denn die Romer "verbesserten” in keinem 
einzigen Punkt, was ihnen Photios vor 869/70 mit zum Teil recht har- 
ten Worten vorgeworfen hatte. Dennoch behielt dieser die Kirchen- 
gemeinschaft mit ihnen bis an sein Lebensende bei. Die geriigten 
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"Yerirrungen" der lateinischen Kirche waren von niemandem ais 
Yerrat an der wahren kirchlichen Uberlieferung bewertet worden. 

b) Auch um “Spaltungen aus Ungehorsam” kann es sich handeln, 
wenn Ortskirchen die Gebets- und Sakramentengemeinschaft unter- 
einander abbrachen, obwohl sie einander das Kirche-Sein nicht be- 
stritten. 

Die Ranggleichheit zwischen den einzelnen Kirchen, die vom Hei- 
ligen Geist in gleicher Weise zu Hiiterinnen des heiligen Erbes be- 
stellt sind, wiirde bedeuten, dab es bei anstehenden Entscheidungen 
der gleichberechtigten Mitwirkung aller bedarf. Eine jede von ihnen 
soli die ihr ermoglichte Einsicht in den Prozeb der Entfaltung ein- 
bringen diirfen. Doch wurde die Ranggleichheit des oftern miRachtet. 
Denn oft sind die Kirchen nach irdischen Gesichtspunkten (etwa im 
Hinblick auf die Zahl ihrer Glaubigen oder auf die kulturellen, wirt- 
schaftlichen bzw. politischen Móglichkeiten, die ihren Hierarchen 
zur Yerfiigung standen,) von ungleicher Starkę. Dann kann eine Kir¬ 
che, die sich potenter vorkommt, kurzsichtig darauf vergessen, dab 
ihr in der Ordnung der Gnade Gottes auch jene Kirchen ebenbiirtig 
sind, die ihr in irdischer Hinsicht schwacher erscheinen. Anstatt mit 
ihnen ein Gespriich zu eroffnen, in das auch diese die eigene Auffas- 
sung hatten einbringen diirfen, geschah es recht haufig, daR sich die 
“starkere” Kirche schlechterdings ais "mater et magistra" der anderen 
Kirchen betrachtete und ihnen einfach vortrug, was ihr selber das 
richtige zu sein schien. Waren die anderen Kirchen dann nicht zum 
Gehorchen bereit, galten sie ihr leicht ais “schismatisch” oder gar ais 
“haretisch”, und sie hielt die Communio mit ihnen fiir unmoglich. 

Zu “Spaltungen aus Ungehorsam’’ kam es bereits in sehr friiher 
Zeit, namlich schon damals, ais sich die EinfluRnahme der rómi- 
schen Kaiser auf das innere Leben der Kirchen mehrte und ihr Dran- 
gen auf das allgemeine Yerwenden der Glaubensformeln der Konzi- 
lien von Ephesus (431) und Chalkedon (451) grób war. Die Folgę da- 
von waren Schismen, welche die alte Kirche in drei groRe Parteien 
spalteten: 

— in Kirchen, die alle okumenischen Konzilien des 5. Jahrhun- 
derts und dazu noch spatere ókumenische Konzilien anerken- 
nen; 

— in die vorchalkedonischen Kirchen, die von den okumenischen 
Konzilien des 5. Jahrhunderts zwar jenes von Ephesus, nicht 
aber jenes von Chalkedon anerkennen; 

— in die vorephesinischen Kirchen, die keins von den ókumeni- 
schen Konzilien des 5. Jahrhunderts anerkennen. 
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Der Reichskirche galt die Yerwendung der reichsgesetzlich vorge- 
schriebenen theologischen Formeln der okumenischen Konzilien filr 
das MaR der rechten Kirchlichkeit. Jene Ortskirchen, die sich weiger- 
ten, sich ihrer zu bedienen, wurden ais "schismatisch und haretisch” 
eingestuft. Doch gab es trotz des Yorwurfs auf "Irrlehre” am Fortbe- 
stand der Sakramentalitat ihrer Gemeinschaften keinen Zweifel. Dies 
zeigte sich dann besonders deutlich, wenn sich wenigstens Teile von 
ihnen gehorsamsbereit erwiesen. Dann stand namlich der Aufnahme 
der Communio mit ihnen nichts mehr im Wege'^, denn die Wirksam- 
keit ihrer Sakramente und die geistliche Autoritat ihrer Amtstrager 
waren voll anerkannt. 

Das ab dem 11. Jahrhundert zum Expandieren in die griechische 
Web erstarkte Abendland sah das MaR der rechten Kirchlichkeit in 
der Zustimmung zum Anspruch des Rómischen Stuhls auf Fiihrung 
und Leitung in der Gesamtkirche und hielt alle, die diesen Anspruch 
ablehnten, fiir schismatisch. Jene Griechen hingegen, die sich dem 
Ftihrungsanspruch des Rómischen Stuhls beugten, konnten "griechi¬ 
sche Christen” bleiben; die Lateiner gliederten sie ais "uniert” in ihre 
eigenen Kirchtiimer ein, indem sie sie entweder direkt einem 
lateinischen Bischof unterstellten oder ihnen einen eigenen Bischof 
belieRen, der seinerseits einem lateinischen Hierarchen unterstand. 
Ais es die abendlandische Kirche im Zuge der kolonialen Expansion 
Europas in Siidindien und in Athiopien auch mit Altorientalen zu tun 
bekamen, hielt sie trotz der seit langem bestehenden Schismen die 
altorientalischen Gemeinschaften fiir wahre Kirchen. Obgleich ihre 
Riten ais "verderbt” und ihre Lehre sogar ais "haretisch” verdachtigt 
wurde, iibten abendlandische Hierarchen bei ihnen ohne Yorbehalt 
das Bischofsamt aus, sofem nur dem Fiihrungsanspruch des Rómi¬ 
schen Stuhls "gehorsam” begegnet wurde. 

Ais im Zuge der osmanischen Expansion da und dort lateinische 
und unierte Christen ihrer kirchlichen Yorsteher beraubt waren, 
konnten auch griechische Bischófe "expandieren” und gewannen bei 
den aus ihrer Sicht bisher "schismatisch” gewesenen Christen fiir ih¬ 
re Kirche "gehorsame” Glaubige hinzu.'^ 


Vgl. die einschlagigen Ausfiihmngen bei Suttner, Die Christenheit aus Ost und 
West auf der Suche nach dem sichtbaren Ausdnick fiir ihre Einheit, S. 46f. 

''' Vgl. Ebd., S. 50-,57: 63-64; 87-94. 

Vgl. Ebd., S. 161-163. 
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5) Ais heilsbedrohend interpretierte Schismen 

Nach dem Konzil von Triem, ais die Katholische Reform zu grei- 
fcn anfing, begann man romischerseits, die dem Papst nicht “gehor- 
samen" óstlichen Gemeinschaften nicht nur fiir ihren "Ungehorsam’’ 
zu riigen, sondern auch Sorge zu verspuren, dereń Glaubige wiirden 
in die Irre gefiihrt und ihr Seelenheil sei gefahrdet. 

In den Tagen des Papstes Sixtus V. (1585-1590) wandte sich die 
Metropolie des Donaufurstentums Moldau an den Romischen Stuhl 
mit dem Ansuchen, die rómische Kirche mogę der Aufnahme der 
Communio zustimmen, damit das Schisma beendet werde, welches 
zwischen Rom und der Moldauer Metropolie bestand, fiir das man in 
der Moldau aber keine Begriindung kannte. In der Antwort, die 1589 
unter Papst Sixtus V. in die Moldau ging, waren jedoch neue Tóne zu 
vemehmen. In ihr war davon die Rede, dab das Aufgenommenwer- 
den in die Jurisdiktion des Papstes fiir die Moldauer eine Sicherstel- 
lung des Heiles bedeute. Das gegensatzliche Yerstandnis von der Be- 
deutung des Schismas, das einerseits die papstliche Kurie und ande- 
rerseits die Moldauer hegten, hatte fiirs erste noch keine Auswirkun- 
gen, weil kriegerische Yerwicklungen, die bald nach dem Absendcn 
des Ansuchens iiber das Moldauer Fiirstentum hereinbrachen, es 
nicht erlaubten, die Angelegenheit weiterzufiihren.'* 

Deutliche Folgen hatte hingegen die Bulle, mit der 1595 Papst 
Klemens YIII. den Ruthenen die Union gewahrte. Yon ihnen heibt es 
in dieser Bulle, dab sie wegen des Schismas einstweilen noch drau- 
ben vor der Kirche stiinden und erst noch bei der Union durch ihr 
Gehorsamsgelóbnis der Ecclesia Romana gegenuber, bei dem sie 
auch alles verbessem wiirden, was bei ihnen falsch war, in die Kirche 
aufgenommen werden miibten, damit ihnen das ewige Heil gesichert 
werde. Das Ansuchen um die Union war von der Synode der Kiever 
Metropolie ausgegangen. Doch es war getragen gewesen von jenem 
Yerstandnis von Union, das dem Konzil von Ferrara/Florenz zu eigen 
war. In der papstlichen Bulle sprach sich hingegen eine ekklesiologi- 
sche Position aus, die in den wenigen Jahren seit dem Trienter Konzil 
begonnen hatte, sich unter den Lateinern auszubreiten. Weil, wic 
sich somit ergibt, die Partner, die eine Union zu schlieben suchten, 
davon ein dermaben unterschiedliches Yerstandnis besaben, dab ih¬ 
nen nur noch das Wort “Union” gemeinsam war, nicht aber das, was 
das Wort aussagen sollte, ist es verstandlich, daR aus dem Unionsvor- 
gang Unheil fiir die Kirche, namlich eine neue Spaltung erwuchs. 


Vgl. Suttner, Die Chństenheil aus Osi und West auf der Suche nach dem sicht- 
haren Ausdruck fur ihre Einheit, S. 117-123. 
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Petr Mogiła, der auf die Heilung dieser Spaltung bedacht war, leitete 
1645 ein Gutachten nach Rom; darin bob er das Yorgehen der Kon- 
zilsvater von Florenz, welche die Einigung suchten zwischen zwei 
gleichermaben ehrwurdigen Kirchen, die ohne Eingriff in das Erbe 
der einen oder der anderen Seite erfolgen sollte, ab gegeniiber dem 
Yorgang von Brest, bei dem man die Ruthenen zu integrieren be- 
strebt war in eine allein rechtglaubige romische Kirche. Aus der Tat- 
sache, daR er fiir seinen Yorschlag zur Wiederaussohnung auch unter 
den Unierten auf Zustimmung stieb, ergibt sich, daR auch von den 
Parteigangern der Brester Union ein guter Teil der in der papstiichen 
Bulle zum Ausdruck gebrachten nachtridentinischen Neuerung in der 
Ekklesiologie nicht zustimmte.'^ 

Aus verschiedenen Dokumenten der rómischen Kurie ist zu ent- 
nehmen, daR man in der Folgezeit dort nicht mehr grundsatzlich ab- 
riickte von der Bewertung des Schismas, die in der Unionsbulle fiir 
die Ruthenen begegnet. Doch laRt sich andererseits auch nicht be- 
weisen, daR die lateinische Kirche schon seit dem Ende des 16. Jahr- 
hunderts fest zur neuen Ekklesiologie gestanden ware. Zahlreichc 
Fakten im konkreten pastoralen Leben der lateinischen Kirche und 
auch Einzelschritte der rómischen Kurie in individuellen Yorfallen 
lassen sich aufzeigen, aus denen hervorgeht, daR erst noch langan- 
haltende Widerstande iiberwunden werden mubten, ehe die neue 
Auffassung Allgemeingiiltigkeit erlangte. 

— Eine eingeschrankte Sakramentengemeinschaft, die im 17. 
Jahrhundert in islamisch dominierten Territorien gang und ga- 
be war und in einigen Fallen auch die Erteilung des Weihesa- 
kraments iiber die Grenzen des Schismas hinweg einschloR, 

— das Mitwirken abendlandischer Missionare im pastoralen 
Dienst fiir "Schismatiker”, 

— die Unionen "pro foro interno”, die orientalische Hierarchen 
mit der Ecclesia Romana verbanden und ihnen die Móglichkeit 
belieRen, bei den Nicht-Unicrten zu amtieren, bei denen im 
Fali einer strengen Anwendung der neuen Ekklesiologie weder 
Kirche noch Heilsgnade anerkannt werden diirften, 

— auch die Tatsache, daR die Sacra Congregatio de Propaganda 
Fide noch 1669 an die Missionare Instruktionen “florentini- 
scher Pragung” ergehen lieR'*, schlieben es aus, daR man die 


Vgl. Suttner, Die Brester Unioti. Von den Anfangen his zu Petr Mogilas Tod, in: 
Festschrift Krieghaum, Innsbruck 2003. 

Aus den vielcn Ouellen fiir die hier aufgefuhrten vier Punkte wird eine beachtli- 
che Zahl angefiihrt im Kapitel "Nachtridentinisches Suchen” bei Suttner, Die Chri- 
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ekklesiologische Neuerung, die bereits ab dem Ende des 16. 
Jahrhunderts von mabgeblichen Kreisen in Rom und auch an- 
derswo von zahlreichen Theologen vertreten wurde, schon seit 
damals ais die klare Position der abendlandischen Kirche be- 
zeichne. 


6) Negation des Kirche-Seins aller Schismatiker 

Zu einer solchen kam es, nachdem in den ersten beiden Jahrzehn- 
ten des 18. Jahrhunderts unter den im osmanischen Reich tatigen la- 
teinischen Missionaren ein liberaus heftiger ekklesiologischer Mei- 
nungsstreit ausgebrochen war. 

Bei ihnen verbreitete sich die auch in ihren Heimatlandem um 
sich greifende Uberzeugung, daR es die Kirche Christi nur dort gabe, 
wo der Nachfolger Petri ais sichtbarer Reprasentant des Herm die 
Glaubigen leitet. Denn in der katholischen Theologie verfestigte sich 
damals mehr und mehr die Meinung, dab alle Sakramente, die au- 
berhalb der pastoralen Zustandigkeit des Papstes vollzogen werden, 
illegitim seien, auch wenn sie wegen Gottes unerklarlich grober 
Barmherzigkeit und gemafi der Sakramentenlehre des Tridentinums 
giiltig genannt werden miissen. Da dort, wo es keine rechten Sakra¬ 
mente gibt, die Kirche nicht sein kann, verbreitete sich mit wachsen- 
der Klarheit auch die Uberzeugung, dab die Kirche dort nicht sei, wo 
dem obersten Hirten kein ausdriicklicher Gehorsam erwiesen wird. 

Diejenigen unter den Missionaren, die den neuen theologischen 
Ansichten beipflichteten, lehnten es ab, dab "communicatio in sacris” 
(d.h. gemeinsames Beten, gemeinsame Gottesdienste und wechsel- 
seitiges Anteilgeben und Anteilnehmen an den heiligen Sakramenten) 
móglich sei zwischen Glaubigen, die sich zum Papst bekannten, und 
solchen, die dies nicht taten. Doch bei weitem nicht alle Missionare 
stimmten der neuen Lehre zu. Viele von ihnen wollten bei den alt- 
hergebrachten Regeln bleiben, die sie selber bisher befolgt hatten 
und die auch von ihren Yorgangem ein Jahrhundert lang fur gut be- 
funden worden waren. Diese Regeln hatten zumindest in bestimmten 
Fallen die "communicatio in sacris” liber die Grenzen der Schismen 
hinweg ermóglicht. 

Der Streit zwischen den Anhangern und den Gegnem der neuen 
theologischen Meinung wurde immer erregter. Die romische Kongre- 
gation fiir die Glaubensverbreitung, die die Missionare entsandt hatte 


stenheit ans Osi und West auf der Suche nach dem sichtharen Ausdmck fiir ihre Einheit, 
S. 96-185. 
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und die fiir sie zustandig war, versuchte durch Mahnschrciben, die 
Gemuter zu beruhigen. Docb dies war vergebens. Um den scbweren 
und fiir die Pastorał binderlicben Slreit unter den Missionaren aus 
der Welt zu scbaffen, erlieR sie scbliefilicb 1729 ein Dekret, das die 
“communicatio in sacris” fiir kiinftige Zeiten strikt verbot. Damit 
stellte sicb die abendlandiscbe Kircbe in einem amtlicben Dokument 
auf die Seite derer, welcbe die volle Kircblicbkeit der Griecben be- 
zweifelten. In Antwort darauf stellten die griecbiscben Patriarcben 
1755 die lateiniscben Cbristen den Heiden gleicb und erklarten sie 
fiir ungetauft. 

Die neue Ekklesiologie von der alleinseligmacbenden Oualitat der 
eigenen Glaubensgemeinscbaft ist damit offiziell zum gemeinsamen 
Besitz von Lateinem und Griecben geworden. Sie bracbte den ge- 
genwartigen Zustand mit sicb, daR Griecben und Lateiner einander 
ais zwei konfessionelle Blócke gegeniiberstebcn, die man "ortbodoxe 
Kircbe” und "katboliscbe Kircbe” zu nennen pflegt. Seitber ist die 
Mebrzabl der Katboliken und der Ortbodoxen iiberzeugt, daR ibre 
Gemeinscbaften voneinander “im Glauben getrennt” sind. Dennocb 
bałt es die Mebrbeit von ibnen fiir “okumeniscbe Offenbeit”, die an- 
dere Seite wegen der Gnadengaben, die Gott ibr verłieben bat, und 
trotz der bebaupteten “Trennung im Głauben” Kircbe zu nennen. 

Die Yorstełłung, daR es nebeneinander zwei "im Głauben gc- 
trennte” Kircben gabe, ist darum beutzutage weit verbreitet, und 
weite Kreise bałten es fiir łobenswert, ibr beizupfłicbten. Docb sie ist 
tbeołogiscb unbałtbar. Denn das Głaubensbekenmnis łebrt, daR es 
nur eine einzige Kircbe gibt. Nur zwei Bescbreibungen vom gegen- 
seitigen Yerbałtnis zwiscben den Głaubensgemeinscbaften der Ka- 
tbołiken und der Ortbodoxen sind tbeołogiscb vertretbar. Entweder 
es verdienen beide Gemeinscbaften den Namen Kircbe. Dann kónnen 
sie nicbt "im Głauben getrennt" sein. Denn es ware widersinnig, von 
einer Gemeinscbaft, die es verdient, Kircbe genannt zu werden, weił 
sie vom Heiłigen Geist gefubrt wird, zu bebaupten, sie sei irrgłaubig. 
Oder sie sind "im Głauben getrennt”, dann aber kann nur eine Ge¬ 
meinscbaft Kircbe sein, und die andere bat das Eigentłicbe verloren. 
Sie ist dann eine von den "kircbłicben Gemeinscbaften”, wie das 2. 
Yatikaniscbe Konził in Lumen gentium jene cbristlicben Gruppierun- 
gen bezeicbnet, denen “viełfałtige Ełemente der [kircbłicben] Heiłi- 
gung und Wabrbeit” eignen, denen aber docb das Entscbeidende 
febłt. 

Ubrigens fiibrte der PatriarcbenbescbłuR von 1755 aucb zu tief- 
greifenden innerortbodoxen Gegensatzen zwiscben Griecben und 
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Russen, denn die russische Kirche war (damals'^) nicht bereit, sich 
die ekklesiologische Neuerung zu eigen zu machen. Uberdies ist zu 
sagen, dab der BeschluR von 1755 iiber die Nichtigkeit nicht-ortho- 
doxer Sakramente eine Lehre darstellt, die zwar von den orthodoxen 
Hierarchen vorgelegt, vom glaubigen Volk ihrer Kirche aber nicht 
rezipiert wurde. Das orthodoxe Kirchenvolk hat nie aufgehort, die 
Katholiken ais getaufte Christen, ihre Kleriker ais geweihte Bischófe 
und Priester und ihre eucharistischen Gaben ais Leib und Blut Chri¬ 
st! zu ehren. 


7) Eine 200jdhńge Trubung der Ekklesiologie geht zu Ende 

In der 2. Halfte des 20. Jahrhunderts begann bei Katholiken und 
bci Orthodoxen eine Riickkehr zur traditionellen Ekklesiologie. Da- 
mit wurde der oben erwahnte Wandel in den nur 24 Jahren zwischen 
"Mystici corporis” und “Anno ineunte” ermoglicht. 


Wandel im Yerstandnis von Union 
1) Motiyation und Yorgehensweisen bei Unionen 

Nicht iibergangen werden darf, daR beim Yorbereiten einer jeden 
Union ein geistliches Yerlangen Pate stand. Jedesmal wurde der 
Wunsch verfolgt, dem Auftrag des Herm zur Eintracht zu entspre- 
chen. Auch dann war es so, wenn es kaum gelang, dies deutlich wer¬ 
den zu lassen. Mógen die fehlerhaften Begleitumstande noch so zahl- 
reich gewesen sein und dem Historiker geradezu in die Augen sprin- 
gen — es ware ein entscheidender Fehler, diese geistliche Dimension 
zu iibersehen. 

Ais die rigorose Auffassung Cyprians abgewiesen und der nachtri- 
dentinische Wandel in der Ekklesiologie noch nicht eingetreten war, 
solange also nicht in Zweifcl gezogen wurde, daR zumindest be- 
stimmte schismatische Gemcinschaften die Gnaden- und Heilsmittel 


Auf den Patriarchenbeschluft hatte sic geantwortet mit der ausdrucklichen 
Ancrkcnnung auch der Firmung bei Konvcrtiten, die aus der katholischen Kirche 
kamen und dicscs Sakrament bereits von einem katholischen Spender empfangen hat- 
ten. Gegcnwartig sieht es allerdings so aus, ais ob fundamentalistisch oricntierte Krei- 
sc der Russischen Orthodoxcn Kirche vcrsuchen wollten, ihre Kirche dahin zu brin- 
gen, daR sie jene Vcrurtcilung der “Andersglaubigcn" an der Wende zum 21. Jahr- 
hundert noch nachhole, die sie im 18. Jahrhundcrt strikt verweigcrtc. 



282 


ERNST CHR, SUTTNER 


der Kirche anbieten durfen,“ konnte es Unionen geben, dereń Ziel- 
setzung allein darin bestand, zum Lobpreis des Spenders der Gnade 
das fraglich gewordene Zusammengehoren der Christen wieder 
sichtbar zu machen. Unter welchen sonstigen Begleitumstanden sol- 
che Unionen zustande gekommen sein mógen: auf sie kann nicht zu- 
treffen, dab sie, wie es in der Definition des verwerflichen Uniatismus 
der orthodox-katholischen Dialogkommission heifit, der gemeinsa- 
men ekklesiologischen Tradition unserer Kirchen widersprachen, 
weil bei ihrem Zustandekommen unbeachtet geblieben ware, dab die 
Gemeinschaften, aus der die Unierten kamen, selber Gnaden- und 
Heilsmittel anbieten diirfen.^' 

Doch das erhabene Ziel konnte getriibt werden, wenn eine der Kir¬ 
chen bei den Aussprachen, die der Union vorangingen, wegen Man- 
gels an echter christlicher Bereitschaft zum Eingehen auf die Gedan- 
ken, Sorgen und Nóte der anderen in erster Linie auf ein Durchsetzen 
der eigenen Sichtweisen bedacht blieb. Erst recht war dem so, wenn 
die "starkere” Kirche ganz allein die Lósung der anstehenden Pro- 
bleme zu kennen meinte und die Unionsbedingungen dominieren 
wollte, weil sie zwar ihre geistliche Pflicht, den anderen Kirchen die 
eigene Einsicht mitzuteilen und ihnen hilfreich zur Seite zu stehen, 
ernst nahm, dabei aber iibersah, dab mit dem geistlichen Geben im- 
mer auch ein Empfangen aus den Erfahrungen der Schwesterkirchen 
verbunden sein muRte. Ein solcherart mangelhaftes Yerfahren hatte 
Yves Congar im Blick, ais er darauf verwies, dab sich iiber Jahrhun- 
derte hinweg die Lateiner wie Lehrer der Griechen verhielten und 
umgekehrt die Griechen wie Lehrer der Lateiner, und dab beide Sei- 
ten die ganze Zeit iiber versuchten, die anderen von der ausschliebli- 
chen Giiltigkeit ihrer eigenen Ansicht zu uberzeugen. Er schrieb: 
“Wahrend der Jahrhunderte einer Trennung, die nie vollstandig 
durchgefuhrt worden ist, wurden Bestrebungen untemommen, die 
Gemeinschaft wieder herzustellen und zu einem Einvernehmen zu 


Wie aus dem historischen Teil dicscs Bcitrags hervorgeht, urteilten in der 
Antike, im Mittelalter und auch noch in bcstimmten Jahrhunderten der Neuzeit die 
Lateiner in diescm Sinn iiber die Griechen und auch die Griechen uber die Lateiner. 

In Abschnitt 6b ihrer Freisinger Erklarung definiert die Kommission: "Der Au.s- 
druck ‘Uniatismus’ bezcichnet hier den Versuch, die Einheit der Kirche durch Tren¬ 
nung von Gemeinden oder orthodoxen Glaubigen von der orthodoxen Kirche zu ver- 
wirklichen, ohne zu bedenken, daft nach der Ekklesiologie die orthodoxe Kirche eine 
Schwesterkirche ist, die selbst Gnaden- und Heilsmittel anbietet. In diesem Sinn und 
entsprechend dem von der Unterkommission von Wien erstellten Dokument verwer- 
fen wir den ‘Uniatismus’ ais Weg zur Einheit, weil er der gemeinsamen Tradition un¬ 
serer Kirchen widerspricht.’’ Das benannte Dokument der Unterkommission von 
Wien findet sich in Kathpress Nr. 24 vom 2.2.1990, S. lOa-11. 
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gelangen. Leider ging man auf beiden Seiten nur darauf aus, die an- 
dere Seite zu sich heruberzuziehen."^^ 

Anstatt die geistlichen Giiter der durch ein Schisma getrennten 
Kirchen zu einer gemeinsamen Losung zusammenzutragen, wurden 
bei Unionen, die durch Dominanz zustande kamen, die Einsichten 
der “schwacheren" Seite, die der “starkeren” nicht gefielen, dem Ver- 
gessen anheimgegeben, sodab die Christenheit insgesamt verarmte. 
Zudem befand es dort, wo es Formen von Staatskirchentum gab, die 
weltliche Obrigkeit haufig fur richtig, durch staatliche Mittel einzu- 
greifen, wenn Widerspenstige die Annahme der durch Spruch der 
"herrschenden Kirche” auferlegten Weise des Christseins obstinat 
Ycrweigerten. Bis in die Neuzeit haben Machthaber unterschiedlichcr 
Konfession beim “Unieren" von Dissentern mit ihrer "herrschenden 
Kirche” eifrig mitgewirkt. 

War es zudem noch so, daR die "starkere” Seite nur auf einen Teil 
der "schwacheren” einwirken konnte und "unierte” sic sich zunachst 
einmal diesen, in der Hoffnung, dafi die einstweilen noch "drauRen” 
gebliebenen Teile der "schismatischen” Kirche mit der Zeit auch 
noch "den rechten Weg fanden” und nachkamen, war das, was 
"Union” hicR, in Wirklichkeit ein neues Schisma, das mitten durch 
die "schwachere” Seite yerlief. Ab dem 6. Jahrhundert, ais Kaiser 
Maurikios die Armenier spaltete,^^ bis ins 20. Jahrhundert, bis zur 
Schaffung einer neuen unierten Kirche in St. Petersburg^'' und zur 
"Heimfiihrung” der Unierten in die Orthodoxie^^ kam es zu vielen 
"Unionen”, dereń Yoraussetzung eine Spaltung war. 

Noch weniger ais bei Unionen, die durch einseitiges Erfiillen des 
Auftrags zu geben zustande kamen, entsprach man der geistlichen 
Sendung der Kirche, sooft man in nachtridentinischer Zeit ein Uni- 
onswerk einleitete, um Seelen zu retten, weil man in Sorge war, die 
"verirrten Schafe” jenseits der Grenze des Schismas befanden sich 
auf heilsgefahrdenden Wegen. So sehr die Handelnden in diesen Fal- 
len bestrebt gewesen sein mógen, eine ihnen richtig und notwendig 
erscheinende Hilfe zum ewigen Heil zu geben: In Wirklichkeit risscn 
sie jenseits der Grenze des Schismas in einer Ortskirche, die sie nicht 
ais solche anerkannten, die aber der Heilige Geist mit allen Gnadcn- 
und Heilsmitteln ausgeriistet hatte, Glaubige vom Leib Christi weg. 


Vom Heiłigen Geist, Freiburg 1982, S. 444. 

Vgl. Suttner, Die Christenheit aus Ost und West auf der Suche nach dem sichtha- 
ren Ausdruck fiir ihre Einheil, S. 46 f. 

2“ Ebd., S. 234-239. 

“ Ebd., S. 231-234; 254-257. 
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um sie auf ihrer Seite dem Leib Christi wieder zuzufuhren.^* Ihrem 
geistlichen Eifer sei Respekt erwiesen; ihr Handeln muR Ablehnung 
finden. 

Auch ais man diesen neuen Bedingungen Folgę leistete, blieb man 
unbeirrt beim alteingeburgerten Ausdruck "Union”. Man fuhr fort, es 
weiter wie ehedem Union zu nennen, wenn Orientalen die Gemein- 
schaft mit dem Romischen Stuhl aufnahmen. Der Wandel im Ver- 
standnis von dem, was frither unter "Union” gemeint war, und was 
seit dem Ausbrechen aus der gemeinsamen Tradition unserer Kir- 
chen darunter verstanden wird, ist grundsatzlich; er ist groR genug, 
daR es unter ekklesiologischer Rucksicht eigentlich keinen Sinn ma- 
chen kann, fur beides dieselbe Bezeichnung zu verwenden. Viele 
MiRyerstandnisse beziiglich der Unionen haben ihre Ursache darin, 
daR ganz verschiedene Inhalte denselben Namen tragen. Denn die ei- 
nen, die das alte Verstandnis fortpflegen und an das Zusammenfuh- 
ren von Kirchen im Sinn des Einheitsauftrags Christi denken, wenn 
sie von "Union” reden, verstehen nicht, weswegen andere die Unio¬ 
nen yerabscheuen. Die anderen hingegen, denen nur das neue Ver- 
standnis von "Union” gelaufig ist und die stets an die uniatischen 
Yorgange denken, die ebenfalls Union genannt werden, konnen be- 
greiflicherweise daran nichts Lobenswertes und schon gar nichts Hei- 
liges finden. 


2) Auswirkungen von historischen Umstanden 

Bereits beim Uberdenken der im Geistlichen verankerten Motiva- 
tionen ist es unvermeidlich, hinuberzugleiten in den Bereich des 
menschlich Begrenzten an der Kirche. Denn die geistlichen Motive 
sind in der Kirche immer nur so vorhanden, wie sie von den zum 
konkreten Zeitpunkt und am konkreten Ort lebenden Menschen auf- 
gefabt und ins Leben iibersetzt werden. Dariiberhinaus wird die Kir¬ 
che noch von vielen anderen Begrenztheiten charakterisiert. Denn ais 
eine einzige komplexe Wirklichkeit, die aus menschlichem und gótt- 
lichem Element zusammenwachst,^^ wird sie von allem gepragt, was 
die Menschen pragt, die an ihr Glieder sein ditrfen. Dereń Schwachen 
sind die Schwachen der konkreten Ortskirchen; dereń geschichtliche 
Umstande im Guten wie im Bósen — ihre Hoffnungen und Wunsche; 


^*Vgl. den Ab.schnitt "Neue Unionen zum Hcimholen «verirrter Schafeo’’ bei: 
Suttner, Die Christenheit aus Ost und West auf der Suche nach dem sichtharen Aus¬ 
druck fur ihre Einheit, S. 220-257. 

Vgl. Lumen gentium, Art. 8. 
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ihre Erfolge und ihr Scheitern; die Chancen und Gefahrdungen ihrer 
Zeit; ihre sozialen, wirtschaftlichen und kulturellen Yerflechtungen 
sowie ihre nationalen, vielleicht sogar nationalistischen Aspirationen 
— sind die geschichtlichen Umstande der Ortskirchen. Das kirchliche 
Handeln der Ortskirchen, das einerseits vom Heiligen Geist geleitet 
wird, wird zugleich auch von den historischen Begrenztheiten ihrer 
zeitgenossischen Mitglieder gepragt. Dies macht jede Union zu einem 
geschichtlichen Yorgang, der, urn verstanden zu werden, auf die kon- 
kreten Yerhaltnisse hin untersucht werden muR, unter denen er ge- 
sucht, geschlossen, hehindert und yielleicht auch yereitelt wurde. 

Einen Begriff von Union pragen zu wollen, der auf alle Kirchen, 
welche mit einer anderen Kirche in Einheit traten, oder auch nur auf 
alle mit Rom in Einheit stehenden Ostkirchen anwendhar ware, ist 
eine Unmóglichkeit. Denn die Unionen stammen aus unterschiedli- 
chen Zeiten, wurden um eines unterschiedlichen Biindels von Moti- 
ven willen erstreht und geschlossen, hatten unterschiedlichen histori¬ 
schen Bedingungen zu entsprechen und hetreffen Ortskirchen von 
unterschiedlicher Grofie. Sie sind voneinander in erster Linie ver- 
schieden. 

Institut fiir Theologie und Geschichte Ernst Chr. Suttner 

des christlichen Ostens 
Schottenring 21 
A-lOlO Wien 
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L'apport des traductions anciennes d Thistoire du texte 
de Gregoire de Nazianze. Application au Discours 2' 

INTRODUCTION; 1. PrśSENTATION du MATERIEL: tradition manuscrite grccąue, traduc¬ 
tions: latinc, armeniennc, syriaąues; 2. MĆTIIODE: a) reperage des variantcs, b) trois 
conditions de validite des variantes, c) evaluation qualitative des variantes; 3. Pre¬ 
mierę CATĆGORIE: les versions s’opposent a renscmble des manuscrits grecs; l.A. 
omissions ou additions mineures; l.B. modifications morphologiąues; l.C. modifica- 
tions du typc A ou B, avec incidence sur la structurc syntaxique; l.D. substitutions 
lcxicales; l.E. omissions ou additions importantes (plus d’un mot/groupc nominał); 
Attitude de la version syriaque; Conclusion particllc et Schćma 1; 4. DeuxiEmE CATĆ- 
GORIE: unc des versions et une partie des manuscrits grecs‘s’opposcnt a Tautre vcrsion 
et a Tautre partie des manuscrits grecs; 5. TroisiEme CATEgorie: los versions presen- 
tcnt la mćmc variante qu’une partie des manuscrits grecs; 3a. los versions s’accordent 
avec le groupe M; 3b. les versions saccordent avcc Ic groupe N; Attitude de la version 
syriaquc; Conclusion partielle et Schema 2; CoNCLUSlON gEnErale; ANNEXE I: Sigles 
des manuscrits utilises; Annexe II: Le cas particulier du manuscrit X.22 


Les discours de Gregoire de Nazianze ont connu un grand succes 
des leur parution, au IV‘^ s., et tout au long de l’histoire byzantine. 
Traduits tres tót en latin et dans les principales langues de l’Orient 
chretien, ils sont conserves dans une plethore de manuscrits grecs 
medievaux (du IN^^ au XVF s.). Le projet du Centre d’Źtudes sur Gre¬ 
goire de Nazianze a l’U.C.L. (Louvain-la-Neuve) est de produire la 
premiere edition critiąue de ces discours, basee sur l’examen exhaus- 
tif de la tradition manuscrite et des traductions anciennes^. Cette 
edition doit se fonder sur une histoire du texte qui remonte le plus 
pres possible de lorigine. La masse de manuscrits grecs et de varian- 
tes textuelles a traiter constitue un obstacle plutót qu’un atout dans la 
recherche des racines de la tradition. 


' Cet article a ete redige conjointement par Marc Dubuisson, chercheur au Centre 
d’Etudes sur Gregoire de Nazianze (CEGN) a TUCL (Louvain-la-Neuvc), et par Caroli- 
nc Mace, Junior Fellow a Dumbarton Oaks (Washington, DC) en 2000-2001. Son con- 
tenu a ete discute a uh sćminaire de TAction de Rccherche Concertće "Grćgoire dc 
Nazianze” en juin 2001, d Tlnstitut oricntalistc a Louvain-la-Neuve; les remarques des 
participants ont contribue a lenrichir. Les auteurs ticnnent a remercicr le Prof. B. 
Coulie, directeur du CEGN, et M. C. Sanspeur, qui ont relu lensemblc de cet article et 
propose de nombreuses ameliorations et corrections. 

^ Pour une prćsentation du projet, voir le site web http://nazianzos.fltr.ucl.ac.be. 


OCP 69 (2003) 287-340 
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Dans un precedent article^, consacre au discours 6, les traductions 
latine et armenienne ont ete utilisees en vue d’explorer la periode de 
l'histoire du texte pour laąuelle les temoins directs font defaut. La 
traduction latine a ete realisee vers 400 par Rufin d’Aquilee‘* tandis 
que la traduction armenienne, anonyme, datę de 500 enyiron®: ces 
deux versions sont donc anterieures de plusieurs siecles aux plus 
anciens manuscrits grecs conserves. Dans le cas du discours 6, la 
comparaison du texte grec avec ses traductions a revele, dans les 
versions, la presence de leęons absentes de la tradition manuscrite 
grecque depouillee; cette decouverte, jointe aux cas epars deja releves 
dans dautres discours, avait conduit les auteurs a postuler rexistence 
d’un subarchetype unique de toute la tradition grecque conservee. 
Cette hypothese demandait a etre verifiee dans d’autres discours. 


1. Presentation du matLriel 

Ł’Apologetica (Or. 2, De fuga uel De sacerdotio: CPG, 3010; BHG, 
730c) foumit le materiau ideał: avec ses 117 chapitres, il est lun des 
plus longs discours de Gregoire de Nazianze; en grec, sa tradition 
manuscrite a ete partiellement exploree, et ses traductions latine et 
armenienne sont editees. 

Le texte des versions a ete confronte a la tradition grecque de¬ 
pouillee, c’est-a-dire a ledition de la collection Sources Chretiennes^, 
basee sur dix manuscrits. Ces manuscrits ont ete choisis sans que 
rheuristique des temoins grecs et leur etude aient ete achevees^ et 


^ C. Macć - C. Sanspeur, Nouvelles perspectives pour l'histoire du texle des Discours 
de Gregoire de Nazianze. Le cas du Discours 6 en grec el en amienien, dans Mus 113 
(2000), p. 377-416 (= Mace - Sanspeur, Discours 6). 

C. P. Hammond Bammel, The last ten years of Rufinus' łife, dans JTS, NS 28 
(1977), p. 386-387 et 428 (republić dans C. P. Hammond Bammel, Origeniana et Rufi- 
niana [Ati.ę der Geschichle der lateinischen Bihel, 29], Fribourg, 1996). 

G. Lafontaine - B. Coulie, La version armenienne des Discours de Gregoire de Na¬ 
zianze. Tradition manuscrite et histoire du texte (CSCO 446; Suhsidia, 67), Louvain, 
1983, p. 142. 

* Gregoire de Nazianze, Discours 1-3, introduction, tcxtc critiąuc, traduction et no¬ 
tes par J. Bernardi (SC 247), Paris, 1978 (= SC 247). 

^ Depuis lors, un calaloguc complet contenant une description des manuscrits 
grecs de Grćgoire de Nazianze a ćtć ćtabli par J. Mossay, Repertorium Nazianzenum. 
Orationes. Textus Graecus, I-VI (Studien zur Geschichle und Kultur des Altertums, N.F., 
2. R.: Forschungen zu Gregorvon Nazianz, 1, 5, 10, 11, 12, 14), Paderborn - Munich - 
Viennc - Zurich, 1981-1998 (= Mossay, Repertorium I-VI). En outre, V. Somers a con¬ 
sacre unc thesc a Thistoirc des collections completcs: V. Somers, Histoire des collec- 
tions completes des Discours de Grćgoire de Nazianze (Puhlications de Tlnstitut orienta- 
liste de Louvain, 48), Louvain-la-Neuve, 1997 (= Somers, Collections complćtes). Pour 
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sans qu’une histoire complete du texte ait ete etablie. Conformement 
a la repartition traditionnelle, qui repose principalement sur les crite- 
res extemes que sont le nombre et l’ordre des pieces dans la collec- 
tion®, ils sont organises en deux groupes; M (C [= M.06], P [= M.IO], 
D [= M.14], S [= M.16]) et N (V [= N.06], Q [= N.lóa], A [= N.23a], W 
[= N.27], B [= X.ll] et T [= X.34]). II faut noter que M.16 a un com- 
portement textuel qui le rapproche nettement du groupe de manus- 
crits dont il differe par les criteres extemes, pour ce deuxieme dis- 
cours comme pour le sixieme^. De telles anomalies se rencontrent 
dans plusieurs des manuscrits choisis par SC. Malgre ces irregulari- 
tes, les travaux publies sur les discours 6 et 38, tenant compte de 
lensemble des manuscrits, ont montre que la repartition des collec- 
tions completes'° en deux groupes restait une hypothese de travail 
valide, mais a nuancer", en y integrant notamment les manuscrits 
d’acolouthie variable (X), qui ont ete decouverts par V. Somers, et qui 
se rangent generalement avec les manuscrits d’acolouthie N, comme 
Tillustre le cas des manuscrits X.ll et X.34 pour le discours 2. Nean- 
moins, afin de consolider les conclusions tirees sur base de Tedition 
de SC, des sondages'^ ont ete realises dans des manuscrits selection- 
nes en fonction des acquis de la recherche sur d’autres discours'^. Le 
repertoire de J. Mossay revele que le discours 2 est contenu dans 172 
manuscrits grecs anterieurs au milieu du XVP s.; 76 collections 
completes, 86 collections partielles (collections de XVI“' ou collec- 


les manuscriUs cites dans cet articic, voir la listę des sigles et la bibliographie en an- 
ncxc. 

® Cette division a ete etablie pour la premierę fois par T. Sinko en 1917: T. Sinko, 
De Traditione Orationum Gregorii Nazianzeni (Meletemata Patrislica, II), Cracovie, 
1917, p. 149-150 (= Sinko, De Traditione). Le travail de T. Sinko a ćtć prćsente et dis- 
cute par V. Somers, tout au long de sa these; Somers, Collections completes. 

^ Mace - Sanspeur, Discours 6, p. 387. Sur le comportement de ce manuscrit, vrai- 
scmblablement contamine, dans d’autres discours, voir Somers, Collections completes, 
p. 291. 

II est raisonnable de .se limiter aux collections compldtes, qui, jusqu’a preuve du 
contraire, sont des tćmoins primaires par rapport aux collections partielles. 

'' Voir Mace - Sanspeur, Discours 6 et C. Mace - T, Schmidt - J.-F. Weiler, Le 
classement des manuscrits par la statistigue et la phylogśnetigue: les cas de Grćgoire de 
Nazianze et de Basile le Minime, dans RHT 31 (2001), p. 243-276, 

Les sondages ont etć realises par C. Mace sur les microfilms du CEGN, 

Ledition du discours 27 et 38 a fait 1’objet d'une these de doctorat dćfendue par 
C. Mace le 27 mai 2002. 

V. Somers, Les collections de XVI Discours de Grćgoire de Nazianze, I. Criteres ex- 
temes, dans BZ 95 (2002), p. 102-135. 
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tions de "non lus”'^) et 10 fragments de texte, collections gravement 
mutilees, ou recueils particuliers. Dans le but d’elargir au maximum 
le champ d’exploration de la tradition manuscrite en utilisant le plus 
petit nombre possible de temoins, le choix sest porte sur sept manus- 
crits contenant le discours 2 en entier, nayant pas ete restaures et 
comptant parmi les plus anciens identifies. Quatre d’entre eux (M.02, 
M.05, N.14 et N.29) ont ete retenus parce qu’ils appartiennent, a 
Tinterieur des groupes M et N, a des sous-groupes differents des ma- 
nuscrits de SC et qu’ils ne sont pas contamines; les trois autres (X.15, 
X.30, X.33) sont des temoins marginaux par rapport aux deux grou¬ 
pes. Ces sept manuscrits ont ete sondes en tous les lieux variants 
examines dans cet article. 

La traduction syriaque est, au meme titre que les deux autres ver- 
sions, un temoin venerable du texte: le Pere de Halleux datait la ver- 
sion syriaque ancienne (SI) du deuxieme tiers du s.'*. Le discours 
2 nest cependant conserve que dans la version dite moyenne'^ (Sm) 
et dans la demiere revision de la traduction, achevee par Paul 
d’Edesse a Chypre en 623-624'® (S2). Par ailleurs, ledition du corpus 
syriaque nest pas assez avancee'^ et les rapports entre les differentes 
strates de la traduction, qui se presente comme un processus continu 
de revision, n’ont pas encore ete suffisamment eclaircis pour que les 
donnees tirees de Tanalyse de ce temoin soient tout a fait fiables. Il 
est remarquable toutefois que des accords de la version armenienne 
avec la version syriaque contrę le grec aient ete signales dans les 
discours 7 et 40, que Rufin n’a pas traduits^". Le Prof. Andrea Schmidt 


J. Mossay, La colleclion des Discours “non-lus-d-date-fixe" dans le Ms. de New 
York Gordan Goodhart Gr. 44, dans II. Sytnposium Nazianzenum. Louvain-la-Neuve, 
25-28 aotit 1981, ćdite par J. Mossay (Studien zur Geschichte und Kultur des Altertums, 
N.F., 2. R.: Forschungen zu Gregor von Nazianz, 2), Paderborn, 1983, p. l.S-21. 

A. de Halleux, La version syriague des Discours de Grśgoire de Nazianze, dans II. 
Symposium Nazianzenum, p. 98-108; voiraussi C. Deticnne, Grśgoire de Nazianze dans 
la tradition syriague, dans Studia Nazianzenica I, edita a B. Coulie (CCG 41. Corpus 
Nazianzenum, 8), Tumhout - Leuven, 2000, p. 177 (= Detiennc, Tradition syriague). 

A. Van Roey - H. Moors, Les discours de Saint Gregoire de Nazianze dans la littś- 
rature syriague. I. Les manuscrits de la yersion “ancienne", dans OLP 4 (1973), p. 131; 
et Detienne, Tradition .syriague, p. 178. 

A. Van Roey - H. Moors, Les discours de Saint Gregoire de Nazianze dans la litte- 
rature syriague. 2. Les manuscrits de la version “recente", dans OLP 5 (1974), p. 107; et 
Detienne, Tradition syriague, p. 179. 

Voir B. Coulie, Avant-propos, dans Studia Nazianzenica I, cdita a B. Coulie (CCG 
41. Corpus Nazianzenum, 8), Turnhout - Leuven, 2000, p. x (= Coulie, Avant-propos). 

Pour le discours 7, voir Sancti Gregorii Nazianzeni Opera. Versio armeniaca, III. 
Orationes XXI, VIII editae a B. Coulie, Oratio VII edita ab A. Sirinian, cum indice a B. 
Coulie (CCG 38. Corpus Nazianzenum, 7), Turnhout - Leuven, 1999, p. 98 (= Yersio 
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a eu Tobligeance de verifier une listę de lieux variants dans un ma- 
nuscrit de la version moyenne (Sm)^'. 

2. Mćthode 

a) Reperage des variantes 

Dans Tedition du texte armenien, comme dans toutes les editions 
des traductions orientales des discours publiees dans le Corpus Na- 
zianzenum, un systeme efficace de notes signale toutes les particulari- 
tes de la traduction par rapport au texte grec edite. Grace a leur ex- 
haustivite, ces notes constituent un apport precieux a l’analyse des 
rapports entre Toriginal et les differentes traductions et ont pu servir 
de base a la recherche des variantes. En outre, la naturę de la traduc¬ 
tion armenienne, fidele a la lettre de son modele^^, rend les differen- 
ces relevees a priori significatives. Au contraire, les particularites de 
la version de Rufin sont souvent imputables au traducteur lui-meme, 
comme Tont montre plusieurs etudes^^. Fonder une comparaison sur 
la traduction latine est un exercice dangereux, comme Tillustre a 
suffisance rexemple suivant. 

Or. 2 Grec^\ 6 (413 B 3): 

"ETtend |X£ iię UTtsiofist spmg tou KaX.ou if\ę fiauxiaę Roa nlę dvax(optiaG(oę' 


468 (= Mace, c.r. de Yersio armeniaca, III). Pour le discours 40, voir Sancti Gregorii 
Nazianzeni Opera. Yersio armeniaca. Orationes XXXVIII, XXXIX, XL editac a I. Bai.se, 
a paraitre dans le Corpus Nazianzeniim. 

Nous tenons a exprimer nolre gratitude au Prof. A. Schmidt pour la compć- 
tence et la rapidite avec lesąuelles elle a mcnć a hien ce long et difficilc travail. 

Mace - Sanspeur, Discours 6, p. 393-395. 

Voir M. M. Wagner, Rufinus, the Translator. A Study of his Theory and his Prac- 
tice as illustrated in his Yersion of the Apologetica of St. Gregory Nazianzen (Patristic 
Studies, 73), Washington, DC, 1945 (= Wagner, Rufinus the Translator)-, A. F. Memoli, 
Fedeltd di interpreiazione e liherta espressiva nella traduzione rufiniana delTOratio XYII 
di Gregorio Nazianzeno, dans Aevum, 43 (1969), p. 459-484 (= Memoli, Traduzione ru¬ 
finiana)-, C. Moreschini, Rufino traduttore di Gregorio Nazianzeno, dans C. Moreschini, 
Filosofia e letteratura in Gregorio di Nazianzo (Collana Platonismo e filosofia patristica. 
Studi e testi, 12), Milan, 1997, p. 250-263 (premidre publication dans Rufino di Con¬ 
cordia e U suo tempo. Atti del Convegno intemazionale di Studi, Concordia-Portogruaro, 
18-21 settembre 1986 [Antichitd Altoadrialiche, XXXI. Serie Concordiese], Udine, 1987, 
p. 227-285). La traduction de Rufin fait actuellement Tobjet d’une these de doctorat 
preparee par M. Dubuisson. 

PG 35, col. 408-513. Meme s’il est systćmatiąuement compare avcc rćdition de 
SC, le texte grec est toujours cite d’apres Tćdition dc la PG. 
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En fait, epcoę est une conjecture des Mauristes^^^ ą^g j Bernardi^* 
a reprise de preference a la leęon des manuscrits grecs: sA-coę. 

Ensuite, une sorte de pitie (eX.r,oę) pour ce qu'il y avait de bon dans la tran- 
quillite et le relirement me revenait a lespńE^. 

Or. 2 Arm.^^, 6, 9 (n. 7) 

IjL. ^j'^"phk tftnuihi^p fjlfh jIju uthAni-l/ pinpLnj ^^n-nt. j^-b uj% bk. 

‘.bn.uAkUiinji,. 

Or. 2 Rufm^\ p. 10, 25-26 

fuit tum deinde recordatio me silentii et quietis meae uehementius pertur- 
bauit. 

La correction des Mauristes est, dapres J. Bemardi, soutenue par 
la traduction de Rufin, recordatio^°. En fait, recordatio rend ici plutót 
le sens de uttEioEipi, verbe rare qui signifie "rememorer”^'. Quant a la 
traduction armenienne, elle appuie la leęon des manuscrits grecs, 
puisąue le lemme mhJinLli traduit une autre fois sEeoę dans les dis- 
cours de Gregoire de Nazianze edites en armenien^^. 


PG 35, col. 413-414, n. 84: "Verumtamen omncs manu exarati codices, si pau- 
cissimos cxcipias, pro i:pcoę habcnl i;>.Eoę”. 

J. Bernardi traduit: "Ensuite se glissait en moi une sorte de dćsir amoureux 
pour les avantages de la vie tranąuille et de cette retraite..." (SC 247, p. 95). 

Sauf indication contraire, les traductions sont originales. 

Sancti Gregorii Nazianzeni Opera. Yersio Armeniaca, I. Orationes II, XII, IX, edi- 
tae a B. Coulie (CCG 28. Corpus Nazianzenum, 3), Turnhout, 1994. 

Tyrannii Rufini Orationum Gregorii Nazianzeni novem interpretatio, lohannis 
Wrobellii copiis usus edidit et prolegomena indicesąue adiecit A. Engelbrecht (CSEL 
46), Vienne- Leipzig, 1910. 

SC 247, p. 94-95, n. 5. 

Gregoire lemploie une autre fois, dans le Carm. II, 1, 11, v. 1459: lOTEiafiEt rt 
K:d|jE 5dKpuov (Gregor von Nazianz, De vita sua. Einleitung, Text, Ubersetzung, Kommen- 
tar. Herausgegeben, eingeleitet und erklart von C. Jungck [Wissenschaftliche Kommen- 
tare zu griechischen und lateinischen Schńftstellem'], Heidelberg, 1974, p. 124). II se lit 
aussi sous la plume d’Achille Tatios: Kdpr ouv lOTEtofiEt tó toO ©EptOTOKkEouę, ce que J.- 
P. Gamaud traduit: “L’exemple de Themistocle me revint a Fesprit” (Achille Tatius 
d’Alexandrie, Le roman de Leucippe et Clitophon. Texte etabli et traduit par J.-P. Gar- 
naud [Collection des Universites de France], Paris, 1991, 8, 17, 7, p. 235). Sur Tinfluen- 
ce possible d’Achille Tatios sur Gregoire de Nazianze, voir D. Accorinti, SuWautore 
degli scoli mitologici alle Orazioni di Gregorio di Nazianzo, dans Byz 60 (1990), p. 9-11 
(a propos de l'Or. 4, 108). 

Voir le bilan des ćditions de la traduction armćnienne dressć par Coulie, Avant- 
propos, p. X. Ultpnif uifumuAiuii bi. uihilfnlf, Or. 5 Arm., 17, 10-11 (et n. 11) (Sancti 
Gregorii Nazianzeni Opera. Yersio armeniaca, II. Orationes, IV et V editae ab A. Siri- 
nian, cum indice a B. Coulie [CCG 37. Corpus Nazianzenum, 6], Turnhout - Leuven, 
1999) = Or. 5, 17 (685 C 1): tĄ (pP-Tpm 7 ipoo 7 tdaxovTEę Kai tóv EXeov touto) 7 ipoad 7 iTovTEę. 
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b) trois conditions de validite des variantes 

Cet exemple souligne aussi la difficulte de la selection et de Tana- 
lyse des divergences des traductions par rapport aux manuscrits 
grecs: toutes les variations de texte ne sont pas utilisables. Trois crite- 
res, visant a mesurer la "pertinence” de la traduction^^, c’est-a-dire 
son degre de correspondance a son modele, ont ete avances ailleurs, a 
propos du discours 6^''. 

1. La traduction doit comporter le texte, ce qui elimine Targument 
a silentio et les omissions. Toutefois certaines omissions, importantes 
ou non, peuvent etre significatives, si elles laissent une marąue posi- 
tive dans le texte, comme un changement de sens ou de structure. En 
outre, dans plusieurs cas qui seront examines ici, lomission ne 
s’explique pas et la correspondance des deux omissions, dans les deux 
traductions, ne peut etre consideree raisonnablement comme le fruit 
du hasard. 

2. La langue de traduction doit posseder les moyens linguistiques 
de rendre precisement le texte original. II faut cependant considerer 
que le traducteur peut parfois depasser les limites imposees par sa 
propre langue, et exprimer d’une maniere inattendue ce qui semblait 
une particularite du grec, non transferable a un autre systemc lin- 
guistique, comme, par exemple la presence ou Tabsence d’un article. 

3. La fidelite du traducteur doit etre averee dans des cas compa- 
rables. Comme cela a ete souligne plus haut, la traduction de Rufin 
sera toujours traitee avec circonspection, surtout quand il s’agit d’ad- 
ditions ou domissions de texte. 

L’experience sur le discours 2, developpee sur une base plus large, 
permettra de verifier les limites dapplication de ces criteres. 

c) eyaluation quaUtative des yariantes: ponderation et polarisation 

Apres avoir ainsi juge de la recevabilite des variantes, la deuxieme 

etape de Tanalyse consiste a en estimer la valeur, en grec et dans cha- 
cune des deux langues de traduction. Cette ponderation de la variante 
dans chaque langue met en jeu plusieurs parametres, dont les princi- 
paux sont les degres de reproductibilite et de reversibilite de la va- 


Le meme lemme armenien est utilisć trois autres fois pour rendre TióSoę: Or. 2 Arm., 
102, 4; Or. 2 Arm., 102, 5; et Or. 7 Arm., 9, 9. 

Somcrs, Collections compleies, p. 193-194. 

Mace - Sanspeur, Discours 6, p. 400. 
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riante^®. Il est egalement important d’indiquer le sens d evolution des 
variantes, ou, en d’autres termes, de polariser les variantes: a une va- 
riante primaire, ou primitive, repond une variante secondaire, ou de- 
rivee. La possibilite de polarisation de quelques yariantes au moins 
constitue une etape necessaire a 1’etablissement d'une histoire du 
texte, car seules les yariantes polarisees sont porteuses d'une Infor¬ 
mation genealogique^*. 

Chaque cas a ete examine dans son enyironnement immediat 
comme dans le contexte plus large de lensemble de Toeuyre, et ce 
dans les trois langues^^. En effet, il arriye que des formules, yoire des 
phrases entieres, soient reprises d’un discours a Tautre. Cette particu- 
larite de la technique d ecriture de Gregoire permet de mesurer, par 
comparaison, la part du phenomene de traduction et celle de la yaria- 
tion. En outre, il arriye que les yariantes portent sur des citations ou 
des allusions bibliques^®, rendant ainsi Tanalyse plus delicate. 

L’enquete a releye trois cas de figurę: 

- premiere categorie: les deux yersions presentent une yariante qui 
differe de la leęon attestee par tous les manuscrits grecs; 

- deuxieme categorie: Tune des yersions et une partie des manus¬ 
crits grecs s’opposent a Tautre yersion et a Tautre partie des manus¬ 
crits grecs; 


Voir Mace - Sanspeur, Discours 6, p. 380-382. 

M. L. West, Textual criticism and editorial technigue, Stuttgart, 1973, p. 32-. "only 
it is important to realize that what is significant for this purpose is not agrecment in 
truć readings inherited from morę ancient tradition, but agreemcnt in readings of se- 
condary origin". 

A cet egard, une base de donnees multilinguc, dont un prototype a ćtć mis au 
point par Marc Dubuisson, rend des serviccs precieux. Les rechercbes sur le yocabu- 
laire des textes grecs et armeniens ont ete rendues possibles par les travaux de lem- 
matisation des textes dans ces deux langues, realises sous la direction du Prof. B. 
Coulie. La concordance lemmatisee des ceuvrcs de Grćgoire de Nazianze a ćtć pu- 
bliee: J, Mossay et Cetedoc, Thesaurus Gregorii Nazianzeni: enumeratio lemmatum. 
Orationes, Epistulae, Testamentum (Corpiis Christianorum. Thesaurus Patrum Graeco- 
rum), Turnhout, 1990; J, Mossay, B. Coulie et Cetedoc, Thesaurus Gregorii Nazianzeni: 
enumeratio lemmatum. Carmina, Christus Patiens, Vita ICorpus Christianorum. The¬ 
saurus Patrum Graecorum), Turnhout, 1991. Les index des discours armćniens, lem- 
matises par B. Coulie, sont publies en fin de cbaąue volume d'ćdition. Marc 
Dubuisson a en outre lemmatise les traductions de Rufin (ce travail nest pas encore 
publie). 

Sauf indication contraire, les editions utilisees pour le Nouveau et TAncien 
Testament sont respectivement Nestle - Aland, Novum Testamentum Graece (21^ ed.), 
Stuttgart, 1993 et Sepluaginta. Id est Velus Testamentum graece iuxia LXX interpretes, 
edidit A, Rahlfs (3'^ ed.), Stuttgart, 1949. 
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- troisieme categorie: les deux versions presentent la meme variante 
qu'une partie des manuscrits grecs. 


3. PREMIERE CATEGORIE: LES YARIANTES QUI OPPOSENT LES YERSIONS 
AUX MANUSCRITS GRECS 

Dans 1’analyse, cinq types de modifications ont ete distingues et 
classes en ordre de ponderation croissante: 

- A. omissions ou additions mineures; 

- B. modifications morphologiques; 

- C. modifications du type A ou B, entrainant une modification de la 
structure syntaxique; 

- D. substitutions lexicales; 

- E. omissions ou additions importantes (de plus d’un mot/groupe 
nominał). 


1 .A. Omissions ou additions mineures 

Les variantes de ce type ont ete reparties en quatre categories: 

1) omissions/additions d’une conjonction de coordination; 

2) omissions/additions d’un adverbe; 

3) omissions/additions d’un nom ou d'un pronom; 

4) omissions/additions d’une unitę syntaxique peu etendue (de deux 
a trois mots syntaxiquement solidaires). 

1) Omissions/additions d’une conjonction de coordination 
Ce type de variante apparait a cinq reprises. 

l.A.1.1. Or. IGrec, 66 (476 C 4-9) 

... atXa. |jr| 7ioi|iaivóvi(ov id TtpóPaia, ló fia8evriKÓę ouk eviaxuóvT(ov jccd (1) ló 
auvisTpimx£vov oi) KaiaSsopouYKOY, koA (2) ló 7tXrtva)pevov ouk e 7 ttc!ipe(póvT(ov, 
Kai (3) TÓ d7ioX.(oX.óę ouk eKęriTouvi(ov, Kod (4) tó iaxupóv ou (puX.aTTÓVT(ov (DCka 
póx8ą) KaiepYaęopśv(ov Kai Kaid 07tou6fiv d7ioX.X.uvT(ov 

Or. lArm., 66, 2-6 (n. 1-3) 

... ąmtfutph ąutL put gnt-guih b ^ ( 1 ) ąpbt^buj jh 

uftnutb^h, (2) ątf n pb m ti ^ q^utpini.g uthb (3) ql^n pn LU b tn jh 

fv%qpb^%^ bi. (4) qqujLpuji_np% ufin^b^h, pnL ^bin tt p qnpbb^tj bt 

t^ni-p-ni^ ifnpnLuuihb^lj... 
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Or. 2 Rufin, p. 53, 8-12 

... et oues non pascunt, qui injirmum non confortant, (1) qui conlritum 
non conligant, (2) qui quod errat non reuocant e1^ (3) quod periit non reqiti- 
runt et_ (4) quod ualidius est non conseruant, sed adfligunt et conficiunt et 
dispergunt... 

1,A.1.2. Or. 2 Grec, 69 (477 C 5-6) 
vri(paXiouę omcppoyaę slvat... 

Or. 2 Arm., 69, 3 (n. 3) 

^ nilfui/un<u 

Or. 2 Rufin, p. 54, 23 

uigilantes esse iubet et sobrios... 

Un temoignage anterieur aux plus anciens manuscrits grecs, la 
Novella 137 de Justinien, De creatione episcoporum et clericorum, 
datee de 565, atteste le meme texte que la tradition directe grecąue^^. 

l.A.1.3. Or. 2 Grec, 77 (484 C 10-13) 

Kai xaXka 6i) laOia oiov 6u|ióv laaTpfjaai jcod (1) y'k&aaav Kod (2) 

ó(p8a?Lpóv omcppoyioai Kod (3) yotoiśpa 7iai8aYa)Yłloai icod (4) 6ó^av naifioai ii)v 
KOLKO pśvouaav. 

Or. 2 Arm., 77, 14-17 (n. 8-9) 

fri. "UnjUui^luliu, ąu p u, iS mn f,LU iuiifib p ( 1 ) 

tubąnL-h uuitiib/, (2) tiuilfu nąfui[un<iiignLguitibp ^ (3) ąnpntluijh ąuiumltui- 
puilfbp (4) Ifnfubj^ tpl,mn.u ^ funUuipC, tttiuigbuifu'. 

Or. 2 Rufin, p. 60, 14-17 

sed ne in ceteris quidem neglexi, id est iracundiam cohercere, (1) refrenare 
łinguam, (2) oculum pudicius agere, (3) uentrem casiigatius gubemare, (4) 
calcare humanam glońam. 

l.A.1.4, Or. 2 Grec, 94 (497 A 3-4) 

ooiię T] v|/uxi)v T] oćopa ou KaBapóę pexP'' ptKpoidKoy 

Or. 2Arm., 94, 7-8 (n. 4) 

"r "-fi iftntT tTtnptT^nt^ tfuMpnt.p ^ t^npptiitj.njhu%. 


Corpus iuris civilis. Editio stereotypa ąuinta, volumen tertium. Novellae, rcco- 
gnouit R. Schóll. Opus Schoelli morte interceptum absoluit W. Kroll, Berlin, 1928, p. 
696. 
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Or. 2 Rufin, p. 71, 3-4 

qui non fuerit etiam in minimis quihusque anima mimdus et corpore. 

l.A.1.5. Or. 2 Grec, 104 (504 C 2) 
ical dKoilv Kod V|/ux4v yo^Ttguodow. 

Or. 2 Ann., 104, 9 (n. 7) 

tliublllu ąną[,u tfuifuuipąb^-. 

Or. 2 Rufin, p. 76, 22 

inliciat animos ei_deleclet aiiditum. 

Ces petites omissions ou additions propres aux versions pour- 
raient relever d’un choix stylistiąue des traducteurs. En ce qui con- 
ceme l’armenien, B. Coulie a montre que la traduction de Gregoire de 
Nazianze et les autres traductions pre-hellenophiles etaient carac- 
terisees par un souci de yańatio, qui poussait le traducteur a intro- 
duire cet effet de style meme la ou Gregoire employait le paralle- 
lisme'"’. La modification pourrait egalement avoir une raison stylisti- 
que chez Rufin'". La coincidence ne peut donc etre exclue comme 
principe d’explication de ces cinq cas. 

2) Omissions/additions d’un adverbe 
l.A.2.1. Or. 2 Grec, 3 (409 B 4-6) 

"Oii KaBÓTiep ev ompaTi tó |ićv ii dpxov eoit Kai oiov 7tpoKa8F,ęópEvov ló 5e 
dpxópsvov Kai dYÓ|a£vov 

4 savoir que, comme dan.s le corps, il y a d’une part ce qui commande et, en 
quelque sorte, siege au premier rang, dautre part ce qui est commande et 
guide. 

Oiov manque dans les traductions: 

Or. 2 Arm., 3, 3-5 (n. 4) 

npufi^u ^ tftufttfhfj ntfh bt. htnbt. ntfh t 

bi. iubbin^. 


B. Coulie, Style et traduction: rćflexions sur les versions armeniennes de textes 
grecs, dans REArm, NS 25 (1994-1995), p. 43-62. 

Voir les exemples nombreux prćsentćs dans Memoli, Traduzione rufiniana. 
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Or. 2 Rufin, p. 8, 19-21 

noui elenim quia, sicut in corpore nostro alia sunl membra quae regunt 
corpus atque omnibus eius motibus praesident, alia sunl quae reguntur et 
obsequium rectońbiis praebent... 

l.A.2.2. Or. 2 Grec, 64 (473 C 3-5) 

ló ląj SeojcÓTi] irepi auićoy koiA^ siprm£vov Kai irpor|Yopsupśvov... 
ce qui a ete bien dit et proclame par le maitre d leur sujet... 

Les versions omettent KaXxbc,\ 

Or. 2 Arm., 64, 2-3 (n. 2) 

jtnqŁutf.u hngtn iuuiugni.iub-nt^h bu tj^uun.iu^%n[tąnup-biuifph--- 

Or. 2 Rufin, p. 52, 4 

de quibus praedixerat dominus... 

En fait, Rufin omet meme KaA,ćoę 8ipTip£vov. L’un des manuscrits 
utilises par les Mauristes {Reg. l''^) presente une inversion: KaA,tóę Tiepi 
auićov‘'^. 


l.A.2.3. Or. 2 Grec, 95 (497 B 8-9) 

7rpiv if) TiaiSsią Kupiou iKaymc; dvoiyf)vai id mia. 

avant d'avoir convenablement ouven les oreilles d lenseignement du Sei- 
gneur. 

Les versions omettent [Kavcoę: 

Or. 2 Arm., 95, 11-12 (n. 8) 

^tnh ^ptnmnu Sbturuh ptuhmątnl^uAt^u- 

Or. 2 Rufin, p. 71, 21-22 

pńus aperuissem eruditioni domini. 


Dapres la table de conversion donnćc par les Mauristes (rcproduite dans la PG 
35, col. 32 et dans Mossay, Repertorium I, p. 27-28), il s'agirait du manuscrit Paris, 
BN, gr. 984, une collection de "non lus” (V.47), du XIV' s. 

PG 35, col. 474, n. 93. 
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3) Omissions/additions d’un nom ou d’un pronom 

l.A.3.1. Or. 2 Grec, 60 (469 B 10-11) 

"Emę iivoę Kupis KCKpó^opai Xhi<i>v Kai ou pii sioaKouoeię; 

Jusques a quand, Seigneur, crierai-je, dit-il, et ne m’entendras-tu pas? 

Les versions omettent Kupis: 

Or. 2 Ann., 60, 3-4 (n. 3) 

jbpp u,ąu,ąu,tfl,ghJ muhfntl' hu ini^flgbu. 

Or. 2 Rufin, p. 49, 2-3 

usque quo, (domine), clamabo, et non exaudies? 

L’editeur de Rufin notę: “domine (Kupis) codd. ąuidam deteriores, 
om. codd. nostri et v” (= editio princeps Argentinae 1508). Un manus- 
crit de la Bibie en minuscule et quelques auteurs patristiques omet¬ 
tent Kupis, dapres Tapparat de Tedition de Gottingen {Hab. 1, 2)**. Ce 
nomen sacrum est souvent abrege ks, ce qui le rend fragile. Le Kupis a 
donc pu apparaitre par dittographie et par souci de conformite au 
texte biblique, ou disparaitre par haplographie. II faut noter que le 
manuscrit M.14 presente une inversion (KSKpd^opai Kupis)''®, comme 
le manuscrit biblique Yaticanus (lY^ s.). Theoriquement, une inver- 
sion et une omission sur un meme lieu variant peuvent etre des “va- 
riantes en cascade”''* (le texte omis est retabli au-dessus de la ligne 
dans un manuscrit, et est reintroduit dans le texte de son descendant, 
mais a la mauvaise place). Toutefois, cette variante est trop fragile 
pour tirer aucune conclusion. 

l.A.3.2. Or. 2 Grec, 64 (476 A 1-2) 

Brnę |i6v d loię OKOnoię 8iaKeX.susiai... 

Comment (supporterons-nous) ce qu’il commande aux guetteurs... 


Septuaginta. Vetus Testamentum Graecum Auctoritate Academiae Scientiamm 
Gottingemis editnm, XIII. Duodecim prophetae, edidit J. Ziegler, Gottingen, 1943, p. 
261. 

‘'® SC 247, p. 170. 

P. Derron, Classement sur Mc Intosh des manuscńts des “Vers d'or" pythagori- 
ciens, dans RHT 26 (1996), p. 255: Ics variantes attachees a un meme lieu variant mul- 
tiple (c’est-a-dire attesiant plus de deux variantes) peuvent etre, los unos par rapport 
aux autres, en parallele (sans lien de cause d cffet Tunc sur Tautre) ou en Cascade 
(l uno dependant de l’autre). 
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Lomission du relatif par les versions modifie legerement le sens; 
Comment commande-t-il aux guetteurs? 

Or. 2 Arm., 64, 5-6 (n. 6) 

Or. 2 Rufin, p. 52, 8-9 

ąuomodo speculatońbus praecipit... 

Une variante semblable se reproduit au chapitre suivant: 

l.A.3.3. Or. 2 Grec, 65 (476 A 9-10) 

nćbę 8ć ii)v a>,X.riv Kaia5po|ii)v noisiiai Kard id)v iroi|iaivóvi(ov; 

Comment (supporterons-nous) lautre incursion qu’il mene contrę ceux qui 
font profe.ssion de pasteur. 

Or. 2 Arm., 65, 1-2 (n. 1) 

•f^Jt ‘ih Uin.'ul; ltu,lfu,n.u,lf 

Or. 2 Rufin, p. 52, 13-14 

Sed et alio loco quomodo luctum quendam super pastores introducit? 

4) Omissions/additions d’une petite unitę syntaxique 
l.A,4.1. Or. 2 Grec, 21 (436 B 6-8) 

Elia oi psy ićoy ompdKoy SepaTtsuiai 7ióvouę ts Kai dypUTiyiaę Kai (ppoyiiSaę ^ 
iopey e^ouar 

En outre, les medecins des corps supporteront des peines, des veilles et des 
soucis que nous connaissons. 

Les deux versions omettent la proposition relatiye''^: 

Or. 2 Arm., 27, 1-2 (n. 1) 

fjt. UJ p n gh uj^fuujutnt.p ^Ł.%u bu uiphnLp^Lhu bu ^ngu 

Or. 2 Rufin, p. 25, 17-18 

Tum deinde corporum quidem medici taborem, uigilias ac sollicitudines 
tolerant... 


Voir la yariante l.B. 1, portant sur ii^ouai. 
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l.A.4.2. Or. 2 Grec, 38 (445 B 11-14) 

|if|TS ToaoOioY (piX.oxpiaTouę (Mę |ii)is toutw (puX.dTT£iv ló sivai Yiu- (ilyoę Y<ip 
av Kai Gir] pi) npóę dpxi)v dva(pepópevoę tóv naiśpa;) pri Te TÓi Haipl ló ifję dp- 
Xi)ę d^impa ifię cóę naipl Kai YSvvT)Topr 

ou (U ne jaut pas que certains) aiment d ce point le Christ qu'ils ne conser- 
vent ni d lui le fait d'etre fils — et de qui donc pourrait-il etre (le fils) sans se 
referer d une origine, le Pere? — ni au Pere la dignite d’ońgine en tant que 
pere et geniteur. 

Les versions omettent pf|TE ira Ilaipi: ou (U ne faut pas gue certains) 
aiment a ce point le Christ qu'ils ne lui consewent pas le fait detre fils. 
Or de gui pourrait-il etre sans se referer a lorigine, le Pere, c’est-d-dire a 
la dignite de lorigine en tant guelle revient a un pere et geniteur. 

Or. 2 Arm., 38, 5-8 (n. 6) 

(jL. tf ^ •fipftuteinutiiui^pu, htf tn ąn p q. n t. p-ifij • 

njp tnpąbup "t t fi tlbp pbphini <iujp, tn ptbiu- 

htuLnpni-Pnpufi^u ^lULp bL b-hnq^p. 

Or. 2 Rufin, p. 32, 5-8 

neque rursum tantum piitare agere pro Christa, ut neque ipsi seruetur e.we 
qiiod filius est; cuius enim erit (ilius, si non origo sua referatur ad patrem, 
ut sit Ule gui genuit et iste sit gui est ex illo progenitus? 

Le modele de Rufin ne se laisse pas facilement apprehender mais 
sa traduction ne fait aucun echo au balancement pf|iE louicp ... pi)iE 
KU riaipi atteste par la tradition directe grecąue. Latin et armenien 
interpretent donc ló if)ę dpxf)ę d^icupa comme une apposition de dp- 
Xi)v. Le texte grec dont temoignent les versions, meme s’il est plus 
difficile a comprendre que celui transmis par les manuscrits, n’est 
pas incorrect et s'integre dans la logiąue du passage. Le texte des 
manuscrits grecs pourrait donc resulter d’une addition destinee a 
simplifier la construction. 

Toutefois, un temoignage problematiąue peut mettre en doute 
cette intcrpretation. Le meme extrait se trouve dans le discours 20, 
qui presente une serie de passages communs avec d’autres discours: 
ses chapitres 1-6, en particulier, correspondent aux chapitres 7, 91- 
92, 3-4, 36-38 du discours 2“®. En loccurrence, les deux textes ne se 
correspondent pas exactement: pf|&’ ouicu (piLo/pioiouę cuę pf|iF, louio 


Cfr Gregoire de Nazianze, Di.Kours 20-23, introduction, texte critiąue, iraduction 
et notes par J. Mossay, avec la collaboration de G. Lafontainc (SC 270), Paris, 1980, p. 
42-45 (= SC 270). 
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(puA,dii8iv TÓ 8ivai Yióv (iivoę ydp dv Kai 81 ti Yióę |if| Tipóę aiiiov dva(p8pó- 
pevoę ióv riaiepa;) piiie id) Oaipl ló ifię dp/flę KaiacpiKpuv£iv d^lcopa ifię 
cbę Oaipl Kai yEwriiopi (Or. 20, 6 [1072 C 8-13]). La ressemblance des 
textes est toutefois accentuee si l’on tient compte du fait que ąuatre 
manuscrits (M.06, N.06, N.27 et X.ll) ont louicp au lieu de loOio et 
que les manuscrits N omettent KaiacpiKp6vEiv‘'‘’. Le discours 2 pre- 
sente pr|iE id) Oaipi, comme les manuscrits grecs du discours 20. Que 
conclure de cette constatation? C’est difficile a dire tant que la naturę 
des rapports entre les deux textes n’est pas connue. La question sera 
reprise a Toccasion de Tanalyse dautres variantes. Pour ce cas-ci, il 
suffit de noter que le temoignage du discours 20 foumit une pre- 
somption doriginalite a la leęon des manuscrits du discours 2. 

l.A.4.3. Or. 2 Grec, 53 (461 C 14-464 A 2) 

pśooę ©sou Kai dv&pa)7i(ov ioidpeyoę" ujtśp pśv id)v dY(ovięópsvoę, lu 6ś Ttpoo- 
dymy Kai olKeićoy >.aóy nspiouaioy, ymplc; lójy TigpeKióę . Touimy itę dy d^imę 
6iF,X.&oi ir|v Kad’ iipśpay ŻTtioiaaiay... 

il est deboiit entre Dieu et les hommes, il combat pour les uns et il amene et 
unit d l'autre un peuple elu, sans ceux qui sont d l’exteńeur. Qui pourrait 
exposer adequatement son souci quotidien de ceux-ci... 

L edition de J. Bemardi differe de celle de la PG par la ponctua- 
tion: pecoę 0 eoO Kai dy&pcÓTtcoy icidpeyoę, UTtep pev id)v dya)vii[óp8voę, im 
5 e Ttpoodycoy Kai oiK8id)v Laóv 7t8pio6ciov. Xmplq id)v tiapEKióg louicoy , ilę 
dv Ttpóę d^lav 5ieL8oi ifiv Ka&’ fipepav E7ticiaclav'’°. Les versions ponc- 
tuent de la meme faęon, mais omettent x®pię 't®v: 

Or. 2 Ann., 53, 10-13 (n. 7) 

[i Jkt ILumnLitnj hL J u, p ąlfuih Ifuigbuii, juiguiąu njuihg hmimu, mlibu, / bi. 
%iTum p%htn[t%utiu%bgnLgiu%bf^nt^ nrj^ntj^ n l pfj. ubtif^iui^iu^'. 
n m ptł mhiuLfi p CttnUum^tnt^n p q.b tnU tj^b pm Iftu gn Lp' 

Or. 2 Rufin, p. 44, 3-7 

is qui medius dei et hominum consistebat, pro hominibus quidem agones et 
certamina sustinens, deo autem sub.stantialem populum conparans et 
adguirens. praeter hae c ergo omnia quis digne exponere ualeat cottidianam 
pro singulis prouidentiam... 


SC 270, p. 70. 

SC 247, p. 160: "dressć entre Dieu et les hommes, combattant pour les uns et 
menant a Tautre pour Tunir a lui un peuple choisi. Sans parler de tout cela, qui pour¬ 
rait exposer comme ils le meritent son obsession ąuotidiennc 
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Les mols pourraient etre une glosę explicative de 

napcKióę io6icdv. L’adverbe (et preposition) TtapEKióę est assez rare en 
effet (109 occurrences dans le TLG) et son seul emploi par Gregoirc 
de Nazianze est precisement celui-ci. J. Bemardi signale a Tappui de 
son edition que rexpression ttapEKióę se trouve telle ąuelle 

en II Cor. 11, 28, que Gregoire cite ici: x®ptę 't®v ttapEKióę f) ŚTtiaiaoię 
poi f) Ka&’ fipepav, ii pepipva Ttaodiy ićov EKK>.Tiaićov. Au contraire, la plus 
grandę proximite par rapport au texte biblique est un argument con¬ 
trę Toriginalite de la leęon des manuscrits grecs. 

l.B. Modifications morphologiąues 
l.B.l. Or. 2 Grec, 27 (436 B 6-8) 

Eiia oi pśv ićoy a(opdi(ov Sepansuial 7ióvouę le Kai dYpuitviaę Kai cppoyiiSaę dę 
i'apsv e£,ouoi ' 

En outre, les medecins des corps supporteront des peines, des veilles et des 
soucis que nous connaissons. 

Les deux versions conjuguent le verbe au present et non au futur'’'; 
Or. 2 Ann., 27, 1-2 (n. 1) 

fjL tfutptfhngh uj ^ futn ut nt. ^ ^Ł.hu bt. m nt. ^ L.h u b L. 

ni.hf,h ... 

Or. 2 Rufin, p. 25, 17-18 

Tum deinde corporum quidem medici laborem, uigilias ac sollicitudines 
tolerant. .. 

l.B.2. Or. 2 Grec, 63 (473 B 16-17) 

moTS SśSotKa pi) Kai auióę direuKióg m 7idvi(ov ś^fję pspvrip£voę. 

de .sonę que je crains detre moi-meme aussi deteste en me .soiivenant de 
toul ce qui suit. 

Les versions traduisent Tadjectif dttEUKióę par un comparatif; 

Or. 2Arm., 63, 16-18 (n. 9) 

juiquit^u npn^ if jr bt. bu tuhjuputtn 1^3^^ Jtutb 

b%hubuM% ^ ' 


Voir la variante 1 .A.4.1, k propos de dc, io|iEv. 
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Or. 2 Rufin, p. 52, 1-2 

uerum ego metiio, ne molestior uidear per ordinem cuncta dinumerans. 
l.B.3. Or. 2 Grec, 65 (476 B 1-2) 

(yfi) f|ę oi d(priYoU|iEvoi ev |iśa(p auTfji; (bę X.śovTsę (Bpuó|isvot. 

une terre dont les guides sont au milieii delle comme des lions rugissants. 

Les traducteurs ont lu cou et non auipę: 

Or. 2Arm., 65, 6-7 (n. 2) 

jnpnLtt uin.uip,npq.,fiii fi iTf ,gn, {ippti. u,n.l,Litp 

Or. 2 Rufin, p. 52, 19-20 

in medio autem tui pńncipes tui sicut leones rugientes. 

Ce texte est une citation de Ez. 22, 25. Aucune variante portant sur 
autpę nest signalee dans 1'apparat de l’edition de Góttingen®^. II est 
donc probable que la variation aille dans le sens d’un retablissement, 
sans doute machina), du texte bibliąue. Quelques lignes plus loin, la 
traduction armenienne atteste la meme variante: Kai pci’ óA,iya‘ Oi 
ispsię auifjg fi8eiouv vópov pou Kai śPsPh^-Ouy id dyid pou (476 B 4-5) est 
traduit en armenien: hi. jbin ‘fn.pp ftui ^u,c,u,'uu,^,p ^ u,uiu,fuai 
ujn^bąwt-pEUu jiif, bt. uj^rjbbji^b ppm-jd- jiiAju ^t! {Or, 2 Amt., 65, 8-9 
[n. 3]). Dans ce cas, Rufin omet auipę: et paulo post rursum: sacer- 
dotes, inguit, contemnebant legem meam {Or. 2 Rufin, p. 52, 21-22). 

l.B.4. Ok 2 Grec, 67 (477 A 5-6) 

id 7tdvT(ov Kai 7idviaę d7tapi9poup£voę louę Tipocpiiiaę 
en enumerant les paroles de tous et tous les prophetes 

Les deux versions traduisent id)v 7tpo(pf|icov et non lOuę 7tpo(pf|Taę. 

Or. 2Arm., 67, 1 (n. 1) 

ąintf bhbgnuh bt. bhmjh Pni.b gtf mpą mpt; fitjh 

Or. 2 Rufin, p. 53, 22 

singula quaeque dinumerans prophetarum 


Septuaginta. Vetus Testamentum Graecum Auctoritate Academiae Scientiarum 
Gottingensis editum, XVI, 1. Ezechiel, edidit J. Ziegler, GOttingen, 1952, p. 190. 



TRADUCTIONS ANCIENNES DU TEXTE DE GRĆGOIRE DE NAZIANZE 305 


l.B.5. Or. 2 Grec, 90 (493 A 3-5) 

Kai KaTa|.ióvaę Ka& e o&fjyg i, on niKpiaę śvS7i>.r|aBr|v, e^riirioa Kai oi(07tf|oai... 

et je cherchai a masseoira 1'ecart, parce que j’etais rempli damertuine, et a 
me taire... 

Les deux yersions conjuguent le verbe Ka8ea8fjvai a l’indicatif 
(eKaSeoSiiy) et le placent sur le meme pled que eęt)TTiaa; 

Or. 2 Arm., 90, 2-3 (n. 4) 

Zł a[,u,j"U hummj ąj, q^uin.t,nLflhuijp ^guij, iuijghgf, bt. i^n.bp.. 

Or. 2 Rufin, p. 67, 11-12 

sedi singulańs, qida amaritudine repletus sum. quaesiui et tacere... 

l.B.6. Or. 2 Grec, 95 (497 C 3-4) 

(7ipiv) ii)v 5ś 7iX.riaBf|vai dYaX.?Lidas(oę Kai Beiaę prAmSiaę Ysvea8ai 7i?LfjKipov. 

avant qu'elle (= la langue) ne se .soit remplie d’allegresse et ne soit devenue 
un plectre du cham divin. 

Les versions utilisent un genitif complement du nom au lieu de 
Tadjectif Beioę: 

Or. 2 Arm., 95, 17-18 (n. 17) 

bt. i^riLf ghbnLpbtutf p bu (^utftnLbn j hnLtuąbpą nt-Pbiu% 

Ifbtnhtnng. 

Or. 2 Ruftn, p. 72, 6-7 

et repleatur exultatione in psalmis et canticis domini exsurgens uehit 
plectrum matulinum in psaheńo. 


l.C. Modifications du type A ou B, avec incidence sur la structure syn- 
taxique 

l.C.l. Or. 2 Grec. 61 (472 A 13-14) 

Kai a prjd' av iwy fiYoupev(oy Tivi 7ipoasveYKoiev i) diipaoBeisy dy 7tpoasvsYKÓv- 
zcę. 

et ce qu’ils nameneraient d aucun de leurs chefs ou qui les deshonorerait 
s’ils l’amenaient. 

Les yersions omettent priS’ et f) et lisent dv comme la contraction 
de edv. 
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Or. 2 Ann., 61, 4-6 (n. 3) 

bi. tjnpu tpt juin.ui^hnpijuigh nLtfbfi phbuijflg^ luUiguimn l^i g^ uipgbi..f 
pbituijbinip,.. 

Or. 2 Rufin, p. 50, 5-6 

quales si pńncipibus suis oblulissent susceptae non essent... 
l.C.2. Or. 2 Grec, 76 (484 A 9) 
fi ś^riYiTi:iiv sivai iwy UTiśp 6uva|iiv 

que detre un interprete de ce qui est au-dessus de mes forces. 

Les traducteurs omettent 1’article et lisent donc: gue d’etre un in¬ 
terprete au-dessus de mes forces. 

Or. 2 Arm. , 76, 2-3 (n. 2) 

turnuub^ ąąuMt.pnt.P' 

Or. 2 Rufin, p. 59, 9 

quam supra uires fieri doctorem. 

l.C.3. Or. 2 Grec, 105 (504 C 10-505 A 1) 

dKk.' iv’ fiiieię Exa)pEv UTtopyrniaia Kai irat6su|jaTa ifję iwy ópoimy, si Ttois oup- 
Tteooi Kaipóę, 6iaaKŚv|/S(oę' 

mais pour que nous ayons des rappels et des enseignements de l’examen de 
choses semblables si 1’occasion se presentait. 

Or. 2 Arm., 105, 4-6 (n. 5) 

^Jl. ęA j^^luutiui^iu[ttuhu bt. ^pmuiu tuUnt.tnUg%^ bp-b bftpi^^ 

ibtuiTtnhtuif ą^utbi^nj> 

mais pour que nous ayons des souvenirs et des instructions des noms, si en 
cela se presentait l’occasion d'un examen. 

Or. 2 Rufin, p. 76, 25-p. 77, 1 

ii/, si quando forte diibiis in rebus deliberandi nos necessitas inuenit, ad 
maiorum exempla redeuntes. 

Rufin condense fortement le chapitre, rendant sa traduction diffi- 
cile a interpreter. U est clair cependant qu’il rattache, comme le tra- 
ducteur armenien, 5iacKev|/8coę a Kaipóę {deliberandi necessitas), et non 
a UTtopyfipaia Kai TtaiSEupaia. Les modeles grecs des versions devaient 
donc soit ne pas porter ifię du tout, soit le porter a une autre place 
que celle qui lui est attribuee dans les manuscrits grecs. 
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Dans tous ces cas, une omission mineure, et qui ne semblerait 
meme pas pertinente a priori, est confirmee par un element positif 
dans les traductions. 

l.D. Substitutions lexicales 
l.D.l. Or. 2 Grec, 4 (412 A 1-4) 

oię iiśya Kav sl tó jtpćoioy toC ^.óyou pi) oóęoisy, tó prjSśy dpapidvsiv, dX.M ló 
ys 6suispov eicelypu , tó dpapTdvovTaę enaydysoBai. 

eux poiir qui ce serait beaii, meme s’ils ne conservaient pas ce qui est pre¬ 
mier dans le raisonnement — ne commettre aiicitn peche — de preserver ce- 
pendant ce qui est second, qui est de se relever quand on peche^^. 

Les versions presentent une formę conjuguee du verbe e/m au lieu 
de 8ke1vou: 

Or. 2 Ann., 4, 4-6 (n. 3) 

npng bt- uMn.uM^^% iUiTpng^ tgtn^bgfth' 

•"JL ttpl(pnpąU m-ŁĄ' ifbąnLgbgh ilbpumfih gm(i,-. 

Or. 2 Rufin, p. 9, 14 

a quibus siqiiidem illud qiiod primum est seruari non potest ne delinquant, 
hoc certe in eis seciindum salutis obtinet locum, si corrigantur ac reuocen- 
tur a delicto. 

L’omission de peya par Rufin l’amene a changer la structure de la 
phrase mais il est indeniable que les deux traducteurs ont du lirę un 
verbe (e/ei?) au lieu du pronom EKEivou. 

l.D.2. Or. 2 Grec, 49 (457 B 7-8) 

outwb ydp X.śy(o itply f) lóy PópPopoy diroittóyaoBai Kai id it)ę v|/uxiię aioyri. 

et je ne dis pas encore: avant de netloyer le bourbier et les infamies de notre 
dme. 


La traduction de J. Bernardi est la suiyante: “eux qui, a defaut de s’assurer ce 
qui yient en considćration au premier rang, ccst-d-dire Timpeccabilite absolue, ont 
grand intśret d garder la possibilitś, qui se situe au degre immśdiatement inferieur, 
detre rcpris quand ils pechenl” (SC 247, p. 91). Une structure syntaxique semblablc 
(irćya et une conditionnellc) apparait dans \'Or. 27, 8 (21 B 14): ei 5 e priSE toOto pśya 
Kdy Ei piay SiacpspóyTcoę, ce que P, Gallay traduit: "et a defaut de cela, ce serait bcau- 
coup s’il en suiyait une seule d’une faęon remarquable” (Grśgoire de Nazianze, Di.s- 
cours 27-31, introduction, texte critique, traduction et notes par P. Gallay, ayec la 
collaboration de M. Jourjon [SC 250], Paris, 1978, p. 91), 
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Au lieu de (5óp(5opov, les versions ont (5óaop, le nom de la ville souillee d7s. 
63, 1: 

Or. 2 Arm., 49, 9-10 (n. 8) 

tfutu% bt.u tnubj' htnfu gpnunp ^nLinhm^ bt. qntf.i.ngh gujggni-^fiL-h- 

Or. 2 Rufin, p. 40, 4 

nam Ułud non dico, antequam bosor abluant et animae uitia deponani. 

La leęon pópPopov affadit le sens et elimine 1’allusion bibliąue. II a 
ete demontre ailleurs qu’il est pratiąuement impossible qu’un copiste 
ait pu passer de pópPopov a pócop, ce demier mot n etant pas du tout 
appele par le contexte5‘'. La leęon des versions est donc originale. 

1,D.3. Or. 2 Grec, 60 (472 A 1-2) 

Kai ToO vou peBr|v Kai 7iX.dvriv 
et rivre.s.se et 1’errance de besprit. 

Les traducteurs ont lu vópou au lieu de vo0: 

Or. 2 Arm., 60, 15 (n. 7) 

bt. tnLpfihinffh mppbgriLp-^ lU bt. nf^n[tnLp- 

Or. 2 Rufin, p. 49, 17 

et ebrietatem leftis, id est errores malae intelligentiae. 

La leęon des versions convient parfaitement au contexte. Gregoire 
resume dans cette seule expression toute son exegese de Hab. 2: 
Tiyresse du peuple est causee par ceux qui sont les maitres de la loi, 
louę ifię po/Oilpiaę fiy8póvaę Kai 5i5acKdLouę (469 C 10-11). La leęon vo0 
peSriy, qui simplifie le sens, s’explique par la proximite phonetique des 
deux mots (vo0/vópou) et par Tinfluence du contexte: TtoiięscBai Se Le- 
ycov louioię U7t’ auićov louę 7tLriciov ÓTtcoę ŚTtipLeTtcociY Ć7ti tó OKÓioę auićov 
ifjg v|/UCTę (472 A 2-4 ). 

l.D.4. Or. 2 Grec, 61 (472 A 11-12) 

F,v TU Ttpoodysiy icpóę tó 6uaiaOTr|piov dpTouę fi^ioyripćyouę PpópaTa ouk ójtóg- 
yyora... 

en ce qu’ils apportent au sanctuaire des pains pollues et des nourritures qui 
ne sont pas des premices... 


54 


Mace - Sanspeur, Discours 6, p. 414. 



TRADUCTIONS ANCIENNES DU TEXTE DE GRĆGOIRE DE NAZIANZE 309 


Or. 2 Arm. , 61, 3-4 (n. 2) 

^ ^ ubr^uAAi ^mgu tfli ptulftiLpu jua/tfutiiłifnt.- 

Or. 2 Rufin, p. 50, 3-4 

in eo quod admouistis ad altare panes pollutos et escas ex rapina ... 

Dans le contexte, la leęon traduite par 1’armenien (Ppcópaia ouk ap- 
ndypaia, des nourńtures qui ne sont pas des rapines) est aberrante. Au 
contraire, le texte grec suppose par le latin (Ppcópaia śk dp7raypdicDv, 
des nourritures qui proviennent de rapines) se justifie bien dans un 
developpement marąue par Tinfluence de Mai. 1, 6-7 et 12-13: ’Ev iivi 
e(pauA,ioap8v ló 5vopd ooufi OpoodypyiEc; Ttpóg ló SpoiaoTfipióy pou dpiopę 
ńA-ioytlpęyouę- Kai 8i7tai8 ’Ev iivi TiA,ioyTioap8v auiouęfi ’Ev id) A,8ysiv updę 
TpdTte^a Kupiou e^oudeycopewi eoilv Kai id Ś7tiii&śpsva Ppmpaia 
ś^ou5svmpeva . (...) Kai eio(p8p8ie dpTtdypaia Kai id x(iiXa Kai id evoxA.oD- 
p8va. Les deux versions s’accordent en lout cas sur une formę 
declinee de dpttaypa au lieu de ctTtapypa. 

l.D.5. Or. 2 Grec, 73 (481 A 3-5) 

f) IW Kaid irię v|/dppou isSeyii 8epsX.i(p, prjSE óX.tyov dvTtaxóvxi irpóę ir|v Ppoxi|v 
Kai id TiyKupaig . 

ou la fondation posee sur le sable et qui ne resiste pas meme un pen d la 
pluie et aux vents. 

Les traducteurs rendent id psupaia (id)v) 7toiapd)v ou id pcópaia 
Ttoidpia®® au lieu de id 7tv86paia: 

Or. 2 Arm., 73, 4-6 (n. 2) 

bi. Iftnif np ^ t^bputj utLutą^ bąutL. bt. q^njtfh fth ^ uibi.buig 

bt- b ^ntJtftnh tfbuinjh '. 

Or. 2 Ruftn, p. 57, 6 

et domus, cuius fundamenta non usque ad soliditatem petrae deducta sunt, 
incursus imbńum et impetus fluminum ferre non potuit. 

Gregoire mele ici les textes de Matth. 7, 26-27 et de Luc. 6, 49^*. 
L’evolution textuelle pourrait s etre deroulee en deux temps: la perte 


Cfr Or. 43, 15 (513 C 6): KaSÓTiep ti peOpa Tioiapioy. 

Un commentaire a leyangile de Luc dans les chaines s’inspire vraisemblable- 
ment du textc de Gregoire: ol etiI ifj; v)/dppou ifję Kard Tiiv yvcópTiv dPePaiÓTTiToę, tóv &i;pE- 
Xiov Tfję TWEupatiKfję Ti6EVTEę oiKoSopr],; (...) priSs ó>.iyov E7iiaxóvTa Tipóę Tiiv Ppo^d^ Kai td 
TWEupaia (PG 72, col. 608 C 14 -D 6). Cc commentaire, qui cite le texte reęu de Gre- 
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initiale du terme qui porte 1’allusion bibliąue (Ttoiapray ou 7ioid|iia) 
place le copiste devant un texte qui ne correspond plus aux passages 
bibliques evoques, dans lesquels le mot pRupa n’apparait pas; in¬ 
fluence par le texte sacre, il substitue 7tv80pa a pcOpa. Cette substitu- 
tion est rendue plus aisće encore par la proximite tant phonetique 
que graphique des deux mots. 


1 .E. Omissions ou additions importantes 
l.E.l. Or. 2 Grec, 24 (433 B 5-7) 

Aid louTo dyysT.oi 5o£,d!(ovTe(; tóv oupdviov, elia eitiYeioy Rai 7coipśvsę 6ó^av 

ópwyisę ETii tw dpvą) Kai 7ioipśvi... 

Cest pourąuoi des anges glorifient celui qui esl celeste puis terrestre, et des 

bergers contemplent la gloire dans l'agneau qui esi aussi herger... 

Les versions omettent le texte de dyy8^oi a Kai: 

Or. 2 Ann., 24, 8-9 (n. 4) 

tujunftąt^tun-uh utbumhbh ft tj^bpiuj npfjh bt- 

Or. 2 Rufin, p. 24, 13 

idcirco et pastores caelestem gloriam uident propter agnum et pastorem... 

Bień que cette phrase se trouve dans une enumeration, une even- 
tuelle omission dans les modeles grecs des versions ne se justifie pas 
par un saut du meme au meme et ne constitue donc pas necessaire- 
ment rexplication la plus simple du processus de variation. A 
loppose, une addition dans lancetre des manuscrits grecs rendrait ce 
texte plus conforme au catalogue courant des differents elements de 
la nativite chez Gregoire, ou les anges sont regulierement associes 
aux bergers et aux mages. La listę la plus concise se trouve dans l’Or. 
41, 5 (436 B 8-10): nap8evoę, yewrioię, (paiw], o7tapydvcooię, dyycLoi 5o- 
^dęovi8ę, 7toipev8ę 7tpooipexovi8ę, doićpoę 5pópoę, pdycov 7tpoaK6vT|oię; 
mais des enumerations similaires se trouvent en Or. 19, 12 (1057 B 
11-C 1); Or. 29, 19 (100 B 3-5); Or. 38, 17 (332 A 9-13); Or. 39, 14 (349 


goire, a etć attribuć a Cyrille d'Alexandrie (CPG 5207.3) par A. Mai. Cependanl, J. 
Reuss classe ce fragment dans Ic troisieme groupc des extraits cyrilliens du commen- 
taire de Luc, c’est-a-dire parmi les fragmcnts qui ne sont probablemenl pas ou certai- 
nement pas de Cyrille (Cyńll III, 46: Lukas-Kommentare aus der griechischen Kirche, 
aus Katencnhandschriften gesammelt und herausgegebcn von J. Reuss [TU 130], Ber¬ 
lin, 1984, p. XXVII et p. 286). Ce fragment n’est pas identifić, mais il est conservś 
dans les chaines de type C (manuscrits P, Q, R et S) et D (manuscrits T et U), donl la 
compilation est postćrieure au X' s. (Ibidem, p. XIII-XIV). 
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C 2-4). De plus, la formulation elle-meme trouve un parallele dans 
]'Or. 38, 1 (312 A 7): ayaXkidada i) yf) 5id ióv e7:oupdviov Eiia enlyEioy. 
Ces elements rendent rhypothese d’une addition tout aussi defen- 
dable que celle d’une omission. 

l.E.2. Or. 2 Grec, 25 (433 C 7-8) 

Aid ToOio uv|/oę Kaid toO TiTcóiiaioę- Kai ^aid ifję ysuocmę Kai OTĆipgyog 

dKdv&ivoę Kaid loC 7tovr)pou KpdToui; Kai Bdyaioę Kaid loO 8avdTou... 

Cest pourguoi l’elevation repond d la chute, et le fiel au gout (du peche) et la 
couronne depines au pouvoir du Mauvais et la mort d la mon... 

Les deux versions omettent le texte de Kai oieipayoę a KpdTouę: 

Or. 2 Arm., 25, 5-6 (n. 4) 

3ujqtnt^u tnjunp^lf pui pipn t.p tfnpb-inhirujhhf hi. [hqji ^in t^innui tf 

tuhh, bt. tf 

Or. 2 Rufin, p. 25, 4-5 

pro humilitate exaltatio, pro suaui et pemicioso gustu su.scipitur fellis 
gustus et mors pro morte mutatur... 

Des listes similaires des Instruments de la passion, incluant cha- 
que fois la mention de la couronne d’epines, se trouvent ailleurs dans 
les discours de Gregoire: rioAAd 8ii A,8iv|/8i, kSy KoXXa TrdSip ó^oę, 
OTŚipaYoę dKdv&ivoę, OKpTtipoY Ka>.dpivov, kokkiyt], oiaupóę, fiA,oi 

A,T]aTal ouoiaupoupcYOi, 7tapióvi8ę uPpięovi8ę (Or. 26, 12 [1244 D 2-5]); et 
FEDoai 5id Tfiv y80oiv 5^oę TtOTioSiiii, i]tiirioov 8p7ti6opaia, de^ai 

pattiopaia, KoA,a(piopaia' dKdvBaię oiEipaYcoSriii ićo ipaxei loO Kard 0f.óv 
piou- 7t8piPa>.oO lÓ KÓKKIYOY, SŚ^ai KdA,apOV, 7tpOOKDV1l8llTl Ttapd IĆOY Ttal- 
ęÓYicDY ifiv dA,ti8eiav (Or. 38, 18 [332 C 8-13]). La variante l.E.2 peut 
s'expliquer comme une addition dans le but de completer une listę in- 
acheyee, comme dans le cas precedent. 

l.E.3. Or. 2 Grec, 29-30 (437 B12-C 5) 

loUKOY ydp CKaoToi irXeiov dXXr|X.(ov i;aiiv ots laię e7ii6u|riaię Kai laię oppaię i) 
Kttid idę IĆOY a( 0 |rdi(ov iSśaę Siacpśpoyisę- si Si: PouXsi, idę iwy oioi^siwY piSeię 
Kai Kpdocię wy ouYsairiKapsY ou pdoiT|v eyouoi tiIy oiKoyopiaY . 

’AXX’ moTisp Toię ocópaoty ou ir|Y auxr|v {pappaKsiay is Kai Tpo(pr|v upoocpśpoY- 
lai... 

Chacun de ces itres diflerant lun de 1’autre parfois plus par les desirs et les 
elans que selon Fapparence de leur corps; si on veut, le melange et la comhi- 
naison des elements dont nous avons ete composes, U n’est pas facile de 
trouver leur principe de cla.ssement. 
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(ch. 30) Mais comme pour les corps, on n’apporte pas te meme remede ni la 
meme nourriture... 

Les deux versions omettent ou pąoiriy 8 x 0001 ifiv oiKovopiav —par 
conseąuent la principale ne porte pas de verbe conjugue — ainsi que 
dA.Ld au debut du chapitre 30. 

Or. 2 Arm., 29, 8-30, 2 (29, n. 6 et 30, n. 1) 

Suijuguihf; uin.uiLb jui JfiJbuihg tS, gm^lfnL- 

pbiutfp.^ bu jm tutf ^tnU bpb /rrt/cn tfuipiS%nQ utbuml^mg ąui%uM- 

t^ui%buibi. bpb lujunfttbbu ąuimpbpmgh fumtLhtfntJuu bu tj^pinn.hinlfni.p^L.hu 
jngng gnjmgm^h'. 

Optąi;u tTuiptr^ngh ghnjhu qq.bąujutni.p^Liju bt. glfbpuilfnLpu ifututriL- 

gtuhbh-" 

Or. 2 Rufin, p. 27, 15-16 

quoniam ąuidem etiam motus ipsi eorum et concupiscenliae permultas in- 
ter se differentias gemnl denique ex ipsa iierum corporali elementorum ra- 
tione considera: quamuis ex eisdem omnes siibsistamus elementis, tamen 
uniuscuiusque corporis est quoddam proprium temperamentum. 

Et propter hoc non omnibus eadem medicamenta conducunt... 

Rufin ne marąue pas d’opposition au debut du chapitre 30 et il 
structure sa traduction d’une maniere differente du grec. 

U n’est pas possible de polariser cette variante: l’omission ne s'ex- 
pliąue pas mieux que 1’addition. 

l.E.4. Or. 2 Grec, 36-37 

La complexite de cette variante, qui setend sur deux chapitres, 
exige une presentation scindee en quatre parties; 

a) Les textes; b) Le modele des versions; c) Un temoin indirect 
grec: le discours 20; d) Conclusions 

a) Les textes 

Or. 2 Grec, 36-37 (444 B 9-445 B 3) 

(1) óoTtsp 61) Kai kiv6óv(ov irśyiOToę loTę (ptoiięsiy 7ir,7iiOTeu|iEvoię, mę si? 
|iiav UTióoTaoiy ouvaipr,BśvTa tóv Xóyov 6ćei 7ioXuBcTaę, v|/iX.d KaTa?a7i£Tv fipiv id 
ÓYÓpaia, TÓv auTÓv Haispa Kai Ylóv Kai dyioy Ilyeupa 67toX.apPdvouar 

(2) prjT^s się ipsię, d SKcpuT-ouę Kai dAAoipiaę 6taips8evTa, d didKiouę Kai dvdp- 
Xouę, Kai oiov siTtsiy, dvTiBśouę, 

(3) Tipóę KaKÓv i'oov ćk iwy śvavTi(ov psiairEosiy (ooTtsp cpUToO Siaoipocpdę śni 
Bdispa 7:oX.i) |ir,iaKX.ivopśvrię. Tptćoy ydp óvt(ov ićoy v0v Ttspi Tdv 8eoX.oyiay 
dpp(oaxripdi(oy, dBcTaę, Kai 'louddiopoO, Kai 7toX.u8etaę, (óv idę pśv ZapśX.X.ioę 
TtpooidiTię o Aipuę ćyśyeio, idę 6e "Apsioę ó 'AT-sdaySpedę, tdę 6ć nysę ićoy 
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dyay nap' f)piv óp&o 5 ó^(ov. Tię ó epóę Xóyoę, x&v ipićoy ooov eoil pX.aPspóv 
6 ia(puYÓviaę, f:v opcnę pćvsiv Tfję euoepsiaę, 

( 4 ) Kai ^1016 Ttpóę niv ZaPe>.?Lioi) d8etav ćk Tfję Kaivflę lauirię dva>.uas(oę f] auv- 
Beosmę U7iax&fivai, pii pa^>.ov ev id nó.vza 1] prjSey eKaoioy elyai ópięopćyouę- 
(psuyEi ydp siyai onsp eoily się aXkr\Xa pSTa^mpoCyia Kai lOSTaPaiyoyTa" fi ouy- 
Seioy iiya Kai dtonoy f)piy 0 sóy, ćooTtśp id puStoSr] ićoy ęómy, OKiaypacpoOyTaę 
Kai dyan^^TToyiaę" piiis idę cpuosię iśpyoyiaę Kaid niy 'Apsiou Ka^ćoę óyopao- 
Beioay payiay, się 'Iou6diKf|y nsyiay KaiaKX.sia&fiyai, Kai (pBóyoy śnsiadysiy ifi 
Bsią (puosi, póy(p tu dycyyfiTą) niy Ssóiriia irspiypdcpoyiaę, uansp SsdoiKÓiaę pii 
StacpBsipoiTO f)piy ó ©sóę, 0 soG Hanip ćoy dX.ri 0 TyoG Kai ópoiipou i-py cpuoiy 
piiic ipsię dpxdę aXkv[Xaię, dyisns^dyoyiaę fi ouyidoooyiaę 7ioX.uapxiay siodysiy 
'EX.X.riyiKf|y fiy nscpsuyapsy. 

(1) Ce qui est donc hien łe plus grand des dangers pour ceux d qiii on a con- 
fie de donner la lumiere, c’est que leur langage, reduit d une seule hypostase 
par crainie du polytheisme, ne nous laisse des noms vides, si nous suppo- 
sons que c’est la meme personne qui est Pere, Fils et Saint-Esprit, 

(2) ou que (leur langage), divise en trois personnes, soit etrangeres et sans 
Hen, soit sans ordre et sans hierarchie et pour ainsi dire opposees d Dieu, 

(3) ne lombe dans un mai egal a partir de raisonnements contraires, comme 
une plante tordue qui a ete fort inclinee dans une autre direction. 

Car ily a aciuellement trois maladies de la theologie: Patheisme, le judaisme 
et le polytheisme. Sabellius le Lybien est le chef de file de Punę, Arius 
PAlexandńn celui de Pautre et quelqiies-uns des nótres, trop orthodoxes, 
ceux de la iroisieme. Qu'est-ce que je veux dire? qu'il faut fuir ce qu'il y a de 
nuisible dans les trois pour demeurer dans les limites de la piete. 

(4) C'est-d-dire qu’il ne faut pas se laisser entramer dans Patheisme de Sabel¬ 
lius d partir de cette nouvelle analyse ou synthese, en ne definissant pas plus 
Pun comme tout que chaciin comme rien — les elements qui se changent et 
se transforment les uns en les autres evitent en effet detre ce qu'ils sont — 
ou en ebauchant et en faęonnant quelque dieu composite et pour nous 
etrange, comme les etres mythiques parmi les etres vivants. Il ne faut pas 
non plus, en decoupant les natures, selon la folie bien nommee d'Arius, se 
laisser enfermer dans une pauvrete judatgue et introduire de la jalousie dans 
la naturę divine, en circonscrivant la divinite au seul inengendre comme si 
Pon craignait que Dieu ne fut perdu pour nous s’il etait pere d’un Dieu vrai 
et degale dignite par naturę. II ne faut pas non plus, en faisant sortir les 
trois puissances les unes contrę les autres et en les rangeant en ordre de ba- 
taille, ramener la polyarchie paienne, d laguelle nous avions echappe. 

Or. 2 Ann., 36, 7-37, 16 (36, n. 7 et 37, n. 11) 

( 1 ) npfuih tlmuihifflgh i if tlTuiii n jh nft.fi fnLU uiLn p b fh iuiLui inui gui'U, 

npu^l^u iT ^ ^ iT ^ p^riLp-^iJh fnt^ tjpiuhh uftnpt/r piut^tfui- 

uutnLUib-nLp-bm^ bt. unul^ Pnqnn tfbq qtnhnLUjhuhy qhnjh ^uijp bt. 
unupp Ifmpbbh". 

(4) b. /, Uutp bąąin^ um%umuui nt-uibn jiL.^ ji hn p j in j utTluh 1^ ji i^nuhuM^bbt. 

If^uutT ^ ^utrLhtitl^bbt. Łun.titt_bf^ ^ qtntfbhtnjhh bt. tffr 

q ^upiuptuh^^Lp np uiu^tT luhb p tj^tuuh t^tu^^^ np b% ^ ifjtiuufih 
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futnn.hini^ni-l^btntfph bi. t^ni^ntntTph bi. łftutf fi ptnątTtiig iT^ ąn^tngbtn^ 
tfbti bt. tuhtnbąlł (^uutnLUłb [btiip nptąt^u mn-mutgb /^tuł^mh^h ąl^b%guM%^u% 
uuibr^ui%b% bi- hlftuptuąpb%- gphni.p-Iti-huh ^muiinhbptnpi-np 

uAint-uAibiii^ iTn^nt-Pbtlili, C,pi^tnlj^tiAt tngpŁuuint-pbtntTph ipiul^bp bt- tTiulutiihu ^ 
hbppu if nt.btnlib intj jtnu uint.tiibtii j fth pljnt.p fiLhli bh ftgb f^tiLtfh tTfttnjlj 

ąu,uu,ni.uiitni.pi,L% npupu ąui p<ni.[,hiii tt [, fnLg^ u/iy 

lfbq U.uutnLUtith' U.umnLitnj 4*"^^ Silfuipmfl bi. ufui ut nLui l^g 

piim-pbiuit p- bi. bp[iu ulfgpnLbu itflltbuihg iui tjui n.ui Ifu l^ui ibm pi IfuiJ 

guiutnl^gbui pi gptiigtf tiiutnnt.tiibnt.p^t.li C,b p tuli nutu l^tnli ^ hbppu tf n t-b uih b f 
jnpiT^ ifiuilubmfi,, 

( 2 ) bt. jbpltu uiJiuigbgu bu uiLinuipu puij^uihb^ pum lip/tnih ą.bgbgbuiiglju 
uih n t-uih b g b ! n j tf n jn pn t.pb tiAi l^uitS uAil^tn pgu bu uihui^gpnihu bu nptgi^u ^ 
uiub^ C,tiil^tiin.tiil^tiiuuini-tiibu\ 

Or. 2 Rufin, p. 31, 5-27 (chapitres 36-38) 

(1) in quo et peńculi summa consistit his qui ad inluminandos celeros 
praesunt, iiti ne iiel in unam subsistentiam ac personam sermone contracto 
tamquam deorum multitudinem uilans quis solas appellationes nominum 
putet et eundem patrem et filium et spińtum sanctum aestimans nominań 
(4) ad Sabellii inpieiatem ex huiuscemodi confusione ac permixtione decli- 
net, ut, dum uniim omnia nominań putat, nihil esse unumquemque desi- 
gnet, quoniam quidem desinet esse quod est, cum in alterutrum id, quod 
esse dicitur uniuscuiusgue, transjunditur uel certe, quod absurdum est, 
conpositus nobis ex diuersis introducitur deus secundum illas uulgi fabu- 
las, guibus ex diuersis formis unum animal adumbratur atgue depingitur 
negue rursum intersecantes dei naturam secundum Arrii uesaniam et intra 
ludaicam paupertatem diuinitatis afluentiam concludentes, ut soli ingenito 
patń summam deitaiis adscńbant uelut metuentes ne corruptio nobis deita- 
tis jień uideatur, si deus pater sit ueri dei et aegualis sibi filii per naturam, 
negue tria deitatis initia sibi inuicem contrańa proferant et diuersa, ut per 
multa pńncipia rursum ad paganorum errores, unde discessum fuerat, re- 
dire uideantur 

(2) Negue in tres substantias alienas a se inuicem et diuersas fas est dirimi 
deitatem secundum Arrium . 

b) Le modele des versions 
Les versions: 

- deplacent la portion (2) apres la (4) et ajoutent une reference a 
Arius (qui se lit aussi en 445 A 10-11); 

- omettent le segment de texte (3); 

- omettent le premier pt)i8 qui figurent dans la partie (4). 

Les manuscrits M repetent (il ne sagit pas d’un deplacement, mais 
bien d’une repetition) la portion (2) apres la (4), mais en omettant la 
reference a Arius^'^. 


57 


SC 247, p. 138. 
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Le texte grec restituable a partir des traductions est celui-ci; 

( 1 ) ooTisp 811 Kai KivSuvcov pĆYioioę loię cptoiięsiy irs7:iaieu|X£voię, mę pi^TS eię 
|iiav UTióaiaoiy auvaipc8Evia ióv X.óyov 6esi 7 toX.u 8 etaę, \|/iX.d Kata^i 7 tsiv f)piv id 
óyópaia, tóv auTÓv Haispa Kai Ylóv Kai dYiov nvsupa 67 toX.appdvouar 

( 4 ) Kai Ttpóę TT^y ZaPsAAiou d8eiav śk rfię Kaivfię laurrię dvaXuae(oę fi ouyBś- 
osmę U7iax&fivai, pf) pa^X.ov 8v id irdvta f] prjSśy SKaoioy sivai ópięopśyouę- 
(psuYSi Y<ip £ivai OTtep śoiiy się akX,r[hi lasia^mpoCyia Kai pEiaPaivovTa‘ fi auv- 
BsTÓy Tiva Kai dto 7 tov f)piv 0 sóv, moTtep id puStoSr] ićoy ęómy, oiaaYpacpouyTaę 
Kai dva7:X.dTtovTaę' pfits tdę cpuosię xśpvovxaę Kaxd x7iv 'Apsiou Ka^-ćoę óvo- 
paoBeioay paviav, się 'Iou6aiKf|v 7 tsviav KaxaKX.eia6fivai, Kai (p&óvov śixsiadY£iv 
xfi 8eią cpuosi, póv(p X(I) dY£vvf|X(p xiiv 8eóxrixa ixspiYpd(povxaę, moirsp 6s6oiKÓxaę 
pii 6ia(p8eipoixo f)piv ó 0 sóę, 0 soG naxfip &v dX.ri&ivoO Kai ópoxipou xfiv cpuoiy 
piixe xpsię dp^aę dX.>.iiX.aię dvxs 7 :s^dYovxaę fi auvxdaaovxaę 7 ioX.uapxiav siadYeiv 
'EX.X.T|viKf|v fiv TtscpsuYapsy 

( 2 ) piixc się xpsię, fi ŚKcpukDuę Kai d)LX.oxpiaę 6iaips8śvxa Kaxd x'iiv 'Apsiou Ka - 
X.ćoę 6vopao8eteav pavlav (ou Kaxd ”Apsiov), fi dxdKxouę Kai dvdpxouę Kai oiov 
eiirsiy dvxiBEouę. 

c) Un temoin indirect grec: le discours 20 

Le discours 20 constitue ici un temoin indirect de la tradition 
grecque. L’extrait cite se retrouve dans le discours 20, au chapitre 6 
(1072 B 1-14): 

Mcaóxrixa 6 e oxav siTtm, xfiv dXii8eiav Xey(i) Ttpóę fiv pX.E7tsiv KaT-ćoę s^opsy 
póyriy Kai xfiy cpauT-riy auyaipsaiy Ttapairoupsyoi Kai niy dxo 7 t(oxEpay Siaipsoiy 

( 1 ) uę piixE się piay U7tóaxaaiy ouyaipsBśyra xóy X.ÓYoy 6śei TtoT-uBsTaę, \\iika 
fipiy KaxaX.i7iEiy xd óyópata, xóy auxóy Ilarśpa Kai Yióy Kai Hysupa dYtoy >)łco- 
X.apPdyouai 

( 4 ) Kai pi) paX.X.oy sy xd 7 idyxa fi prjSsy SKaoroy sTyai ópii^opsyotę ( (psuYot Y<ip 
ay Eiyai dnEp soriy się d^X.TiX.a pExax(opoGyxa Kai pExaPaiyoyxa)' 

( 2 ) piixE się tpsię, fi ^śygę Kai dyopoiouę oGoiaę Kai direppriYPŚyaę SiaipsBśyra 
Kaxd xfiy 'Apsiou KaWię óyopaoBeiaay payiay, fi dydpyouę Kai dxdKxouę Kai oioy 
sinsiy dyriBśouę" 

Le discours 20 presente, dans un ordre identiąue, mais en les abre- 
geant, les memes elements que les yersions et ne contient pas la por- 
tion (3). Quelques yariantes mineures par rapport au discours 2 
(soulignees dans le texte) doivent etre signalees. II faut noter cepen- 
dant que le texte du discours 2, tel qu’il a ete reconstitue a partir du 
temoignage des versions, n’a pas ete retouche, mais que les morceaux 
du texte des manuscrits grecs ont ete simplement decoupes et depla- 
ces. La difference la plus remarquable consiste en une substitution de 
^eyaę Kai dvopoiouę ouoiaę Kai dTtEppTiypćyaę dans le discours 20 a śk- 
(puLouę Kai dlLotpiaę dans le discours 2, mais les mots sKtpuLa Kai 
dLLÓTpia apparaissent un peu plus haut dans le discours 20 (Or. 20, 5, 
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[1072 A 5]). Ce passage merite detre cite en entier (Or. 20, 5 [1072 A 
1-6]), car il correspond au contexte des chapitres 36-37 du discours 2: 
npocKi)VoC|j£v o6v riaiepa Kai Yióv Kai ayiov llyeupa, idę pev iSióiriiaę 
Xa)pii[ovi8ę, evo0vT8ę 5e ifiv Beóiriia- Kai oui8 8ię sv id ipia cuvaA,8i(popcv, 
iva pf] ifiv EaP8>.A,iou vócov vocr|ca)p8v oui8 5iaipo0p8v 8ię ipia gK(puA,a 
Kai dAAóipia, 'iva pf] id ’Ap8iou pavd)p8V. Le passage suivant, qui consti- 
tue une chamiere entre le demier texte cite et le passage parallele au 
discours 2, 36-37, rappelle une idee du fragment (3), que portent les 
manuscrits grecs (mcTtsp (puioO diacipotpfię etti Bdispa 7toA,u p8TaKA,ivo- 
pewię): Ti ydp dat KaBattap (puióv 8ispoKA,iveę 7tdvTTi Kap7tióp8vov pią psi- 
dy8iv eni ló ei8pov pepoę diacipotpf] ifiv 5iacTpo(pfiv 5iop8oup8vouę aXXa 
pf] Ttpóę ló p8cov 8ijBóvovTaę ev opoię'iciacBai ifię BsocsPsiaę; II ne sagit 
en aucune faęon d’une citation litterale et la meme image®® se re- 
trouve ailleurs dans le discours 2®^, ainsi que dans le discours 6*°. Une 
autre idee de ce passage (3) (ttpóę KaKÓv icov ćk ićoy evaviia)v psiatts- 
C8iv) est egalement presente dans VOr. 20, 6 (1072 C 2-4): id) 5e się 
8vaviiov psv KaKÓv 5e icov 7t8C8lv ipeię dp/dę u7toii88pevouę Kai ipsię 
©8oi)ę o id)v 7tp08ipTlp8va)v diOTtcóispOY*'. Ces deux rappels eloignes du 
passage omis par les versions dans le discours 2 ne sont guere pro- 
bants et il est indeniable que le discours 20 atteste un texte plus 
proche des versions que des manuscrits grecs du discours 2. 

d) Conclusions 

Dans rhypothese ou le texte court des yersions et du discours 20 
serait le texte original, les doublets qui se trouvent dans le discours 
20 representent un etat du texte anterieur a Tapparition du subarche- 
type de la tradition grecque*^. Le passage (3) des manuscrits pourrait 


®® Sur cette image, voir M. Kerisch, Ein Bildhefter Yergleich bei Senecca, Themis- 
tios, Gregor von Nazianz tind seine kynisch-stoischer Hintergrund, dans VC 30 (1976), p. 
241-257. 

®^ Or. 2, 15 (424 C 10-425 A 2): cpiT-tt ydp tó piaa6t;v óioTiKp (puTÓv pią pETaoJtcó- 
pEvov Eię śauTÓ Trd7,iv dipeOty dyaipt^KW. 

Or. 6, 8 (732 B 2-6) (doublet dans VOr. 23, 1 [1152 B 9-13]); KoOdTicp t(Uv (puT(av d 
pią petaajt6peva Eiia dipiEptya Tipóę Łauid ttćAw dvatpEXEi (E7iavaTpEx*ii dans le 

discours 23) koI Tr|v Tipróiriy r.am&v (p0aiv Kai Seikwoi tó oiKEioy pią pEv d7toK7.ivóp£va ou 
pią 8 e dvop6oupEva. 

La meme expression se retrouve dans YOr. 32, 6 (180 C 14-D 3): "OtEp Kai ó 
Zo7.opwv KaX.(u<; E7tiaTdpEvo<;' Mi] EKKXivt]ę, cprialy. Etę id Ss^id pąS' Etę rd dpiOTEpd' pąSE 5id 
Ta>v EvavTicov Etę KaKÓy i'aov śpTtEotję Tiiv dpapriay. 

Sur ces doublets, voir F. Trisoglio, Sulle inierpolazioni nella XLV orazione di S. 
Gregorio Nazianzeno, dans Aevum 39 (1965), p. 25-26, n. 3. La situation des doublets 
du discours 45 (passages paralleles au discours 38), dont il est ąuestion dans cet 
article, semble tout a fait diffćrente: les yariantes propres aux yersions dans le dis- 
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etre une glosę introduite dans le texte. La repetition de l’extrait (2) 
par les manuscrits M s'expliquerait alors comme suit: la glosę com- 
mentait le passage (2) qui se trouvait a la place que lui donnent les 
versions, et ce lemme etail repete dans la scolie marginale. La glosę 
est entree avec le lemme dans le texte du subarchetype grec, entre les 
passages (1) et (4), et seul 1’ancetre des manuscrits N a supprime la 
repetition. 

l.E.5. Or. 2 Grec, 56 (468 A 7-11): 

fi TipocpfiTai SiSdoKoyieę avo|ia, fj apypyrr-c; dTisi&oCyTEc; ical icaicćjc; gicouray aeig 
TĆijy Tigipimy a£,ioi Sid X.ipoC OK:X.r|pÓTr)T:a , fi Ispsfę toO TaTafy się Tf|y KapSiay 
'Ispouoa^fip jtTaioioy dTtś^oyTcę... 

ou des prophetes qui enseignent des choses conlraires d la loi, on des chefs 
qui desobeissent et qui meritent detre bldmes avec kurs ancetres a caiise de 
la diirete de la famine, ou des pretres qui sont tres loin de parler aii coeur de 
Jerusałem... 

Les Ycrsions omettent le texte de fi dpxoyi8ę a oKLripóiriia: 

Or. 2 Arm., 56, 13-15 (n. 8) 

fuiuLuhi [, u[,pu,% bftnLUuiilitffi jnj<f <,bn.uigbuiff ... 

Or. 2 Rufin, p. 47, 5-6 

aut prophetae docentes inigua et qui beatificamur in cassum. multum certe 
nobis deest, ut simus sacerdotes loguentes in corde Hierusalem... 

Le texte absent des versions fait reference a /s. 8, 21: Kai fi^ei ecp' 
upaę 0 KA,Tipd Lipóę, Kai (...) KaKćoę 8pEii8 lóy dpxovia. Une omission dans 
les modeles des versions est IcKplicationla plus simple de la yariante. 
Elle pourrait resulter d’un saut du meme au meme, de fi a fi. Cepcn- 
dant rhypothese d’une addition ne peut etre exclue a priori^^. 

l.E,6. Or. 2 Grec, 65 (476 B 6-9): 

(5sPiiX.oię 16 Kai dyioię, cprioly, ou 6iśatsX.?Loy dX.X.d irdyia fiy auioię sy Kai ano 
TĆoy oappdimy pou 7iapsKdX.uirioy louę ó(p8aX.pouę auićoy Kai ePsPT|X.oupr|y śy 
psom guTĆby 


cours 38 nc .sonl pas conseryees non plus dans le discours 4.S (d'aprcs rćdition de la 
PG). 

Une longue pratiąue des manuscrits du Nouyeau Testament autorise Kurt et 
Barbara Aland a accepter, avec rćscrye toutefois, comme Tune des douze “rćglcs” dc 
la critiąue textuelle le fait que le texte le plus court a toutc chance detre original 
(lectio hrevior lectio potior): K. Aland - B. Aland, The Texl of the New Testament. An In- 
troduction to the Critical Editions and to the Theory and Practice of Modem Textual Cri- 
ticism (translated by E. F. Rhodes), Grand Rapids - Lcydc, 1987, p. 281 (regle 11). 
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entre le profane et le sacre, dit-il, iłs noperaient pas de distinction, mais 
cetait lont un pour eux et ils voilaient leurs yenx pour ne pas voir mes 
sabbats et j’etais souille au milieu d'eux. 

Les versions omettent la fin de la citation {Ez. 22, 26): Kai gPePti- 
A,o6|iTiv ev |j£ccp auicoy. 

Or. 2 Ann., 65, 9-11 (n. 4) 

tjtiffjąb-uh Łl. ąufiLftpuh umuI~ JI mtfbhtujh p hngtu bt. ^ 

luipiupnug [iJng ituiittfb[,h guifiLphuAig. 

Or. 2 Rufin, p. 52, 25 

inter inmundum et sanctum non discemebant, sed omnia erant eis unum, 
et a sabbatis meis obuelabant oculos suos. 

II est possible d’expliquer cette variante de deux manieres: soit les 
versions presentent une omission par saut du meme au meme 
(auKuy), que les manuscrits grecs comportent une addition par in¬ 
fluence du texte biblique. Les deux hypotheses ont un degre egal de 
vraisemblance. 

Attitude de la version syńaąue 

La version syriaque moyenne (Sm) suit le texte des manuscrits 
grecs sur la majorite des lieux variants, sauf dans cinq cas: 

- en LA.3.1: Sm omet Kupic; 

- en l.A.3.2: Sm omet le relatif; 

- en l.D.l: Sm omet F,K8ivou; 

- en 1.D.4: Sm traduit Ppcópaia ou KapTtouę (ou Kapncópaia); 

- en 1.D.5: Sm presente un mot qui signifie "flots”, plutót pEupaia*'* 
que 7tv8upaia. 

Conclusion partielle 

Au total, 34 variantes opposent les deux traductions anciennes aux 
manuscrits grecs. Si les 11 variantes de type l.A.l et l.B peuvent etre 
dues a une coincidence, c’est moins probable pour les types LA.2 et 
LA.3, et cest totalement exclu en ce qui conceme les 17 variantes de 
type LA.4, l.C, l.D et LE. L’existence de ces variantes implique que 
les modeles grecs des versions presentaient un etat de texte different 
de tous les manuscrits conserves. Quelles sont les consequences de ce 
constat pour Thistoire du texte du discours 2? 


Le manuscrit X.30 prćscnte la meme leęon. Cest le seul cas ou Tun des 
manuscrits grecs sondćs atteste une leęon des versions. 
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Premierement, il est important d’observer que les versions et les 
manuscrits grecs dependent d’un seul et meme archetype, en dautres 
termes qu’il ne sagit pas de formes differentes de la tradition, irre- 
ductibles l’une a l’autre*®. Les versions et les manuscrits grecs presen- 
tent un texte identique pour la plus grandę part, et les divergences 
observees s’expliquent par une dependance genealogique, c’est-a-dire 
par un processus naturel (accidentel) de variation. C’est discutable en 
ce qui conceme les variantes de type E, mais la dependance geneti- 
que d’une variante a Tautre apparait clairement dans le processus de 
yariation des variantes de type D: les mots substitues les uns aux 
autres sont en effet phonetiquement et/ou graphiquement voisins, et 
la yariation s’explique comme une erreur de copie. 

Les yariantes de la categorie E sont d’une naturę qui cadre moins 
bien ayec un processus normal deyolution d’une tradition manus- 
crite. Le texte grec sous-jacent aux deux traductions anciennes est 
plus court que celui des manuscrits grecs. Ces omissions sont-elles 
des fautes communes aux modeles des yersions, ou des additions 
dans le subarchetype de la tradition grecque? La deuxieme solution 
est la plus probable, parce que ces omissions ne s’expliquent genera- 
lement pas comme des "sauts du meme au meme” et ne sont pas 
facilitees par le contexte. Dans le cas 1.E.4, qui est la yariante la plus 
spectaculaire de toutes celles qui ont ete releyees, le texte des manus¬ 
crits grecs est yraisemblablement la consequence de l’introduction 
d’une scolie marginale. Cette explication peut etre etendue aux autres 
cas de type E. 

La grandę proximite des textes et la naturę des yariantes excluent 
donc que les yersions dune part et les manuscrits grecs dautre part 
representent deux etats redactionnels. 

Deuxiemement, dans les cinq cas ou le sens de la yariation du 
texte a pu etre donnę ayec plus ou moins dassurance, la leęon primi- 
tiye est celle qui est refletee par les traductions (l.A.4.3, 1.D.2, 1.D.3, 
1.D.4 et 1.D.5). Tous les manuscrits partagent des lors des leęons 
deriyees, qui doiyent remonter a un subarchetype commun. En re- 
yanche, aucune yariante deriyee n’a ete identifiee ayec certitude dans 
les yersions latine et armenienne: les cas les plus troublants (l.A.4.2 
et 1.E.5) ne sont pas decisifs. Labsence dargument irrefutable ne 
permet donc pas de rattacher les modeles grecs des traductions a un 
meme subarchetype. 


Sur les traditions a un ou plusieurs archćtypes, voir A. Dain, Les manuscrits, 
Paris, 1975, p. 108-109. 
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La presence dans la version syriaąue des variantes caracteristiąues 
du subarchetype de la tradition manuscrite grecąue demontre que le 
modele de Sm en depend. Il faut conceder que Sm comporte les va- 
riantes des deux autres versions en l.A.3.1 et l.A.3.2, mais cela con- 
firme seulement la fragilite de celles-ci. En l.D.l et 1.D.4, le texte de 
Sm est plus proche du texte grec que du texte des autres versions, soit 
structurellement (l.D.l), soit semantiquement (1.D.4). Enfin, la leęon 
de Sm en 1.D.5 ressemble certes davantage a celle du latin et de 
Tarmenien, mais elle ne lui est pas identique et la proximite phoneti- 
que des deux mots ainsi que Tinfluence du texte biblique rendent cette 
variante reproductible, comme le montre aussi sa presence en X.30. 

Un premier schema de la tradition peut etre etabli comme ceci: 


ARCHETYPE 



Sm 

Manuscrits grecs 


4. Deuxieme categorie: une des yersions et une partie des manus¬ 
crits GRECS S’OPPOSENT A l’aUTRE YERSION ET A L’AUTRE PARTIE DES 
MANUSCRITS GRECS 

L’existence de quelques leęons qui opposent une partie de la 
tradition manuscrite et Tune des deux traductions d’une part a Tautre 
partie de la tradition soutenue par la seconde traduction dautre part 
pourrait contredire le schema ci-dessus. II convient d’examiner en 
detail ces leęons et de determiner leur valeur. 

Pour rappel, le groupe M est represente par les manuscrits M.02, 

M. 05, M.06, M.IO, M.14 et M.16 (bien que M.16 saligne reguliere- 
ment sur les manuscrits N); le groupe N comprend N.06, N.14, N.lóa, 

N. 23a, N.27, N.29, X.l 1 et X.34. Enfin 1’attitude de X.15, de X.30 et de 
X.33 par rapport aux deux groupes nest pas encore connue. 

2.1. Or. 2 Grec, 40 (449 A 8-10) 

ei' Tię aUTĆoy av|/aiTo Aóyoę (...) Kpouoaę (...) mOTiep oiSrjpoę jtupiiiy X.i&ov Tr|v 
eyKupoya ical d^iay cpmióę 6mvoiav 
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si quelque parole pouvait les toucher, en frappant, comme le fer fait d'ime 
pierre d feu, leur intelligence qui porte en elle la lumiere et en est digne. 

Les manuscrits N, M.16, X.15 et X.33 (avant correction) omettent 

Kttl d^iav**. 

Or. 2 Arm., 40, 17 (n. 12): le traducteur armenien a compris le texte 
differemment, mais a bien lu Kai d^lav: Hl u,p&u,'uu, i-n h^h ^nLunj 

iT 

En revanche, Rufin ne semble pas avoir gardę tracę de d^lav: 

Or. 2 Rufin, p. 34, 7 

ex ea quae sibi naturaliter inest lucis. 

Labsence du texte chez Rufin nest pas significative, car le 
traducteur latin suit rarement son modele grec mol a mot. D’apres sa 
traduction, il nest pas possible de determiner si son modele attestait 
ou non d^iav. 

2.2. Or. 2 Grec, 49 (460 A 3) 

Tl 8ś ol 7ivsu|iaTiKoi |iaX.X.ov Kai ys^yaióispoifi 

qu’en est-il de ceux qui sont davantage spińtuels et plus nobles? 

Les manuscrits N, X.15 et X.33 omettent pdLLov*^, qui se trouve en 
armenien: 

Or. 2 Arm., 49, 23-24 (n. 17) 

P“'J9 <n‘łti.npf'u mn.mLb, bu mn.mpU\ 

Or. 2 Rufin, p. 41, 1-2 

uerum spińtales isii fastidiosi... 

Rufin, a la difference de Tarmenien, ne rend pas pdLLov. Par 
ailleurs, le comparatif y8Vvaiói8poi est rendu par un adjectif au positif 
dans les deux traductions et fastidiosi), ce dont la 

tradition directe grecąue ne porte pas tracę. Cette conjonction d’un 
accord des versions contrę le grec d’une part et d’un desaccord des 
versions sur une variante des manuscrits grecs d’autre part peut 
s’expliquer par le phenomene de traduction. Le comparatif n’est pas 
necessairement marque morphologiquement en armenien*®, bien que 
la langue armenienne ait les moyens de le faire, comme c’est le cas 


** SC 247, p. 144. 

SC 247, p. 156. 

*® Voir A. Meillct, Altarmenisches Elementarbuch, Heidelberg, 1913, p. 34 (§ 36, g). 
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dans la phrase precedente*^. En revanche, la traduction du compara- 
tif ne pose aucun probleme en latin, mais Rufin a pu choisir de 
supprimer Tironie portee par ces deux comparatifs du grec et de ren- 
dre par le seul isti toute la charge negative du passage. 

2.3. Or. 2 Grec, 50 (460 B 13-14) 
noX.X.fię toOto ifię d|ia8eiaę. 

Cest le fait d'une grandę ignorance. 

Les manuscrits M et X.30 ajoutent óvicoę apres comme en 

armenien. 

Or. 2 Arm., 50, 18 (n. 12) 

Sn^nt^tut^nt-h^ uuint.tj.Łuu/^u tnju uihnLunLtThni-P'btah'. 

Or. 2 Rufin, p. 42, 3 

nonne hoc ultimae est et desperabilis inpemiae? 

La traduction de Rufin ne porte pas de tracę de óvicoę, mais il nest 
pas dans les habitudes du traducteur latin de rendre scrupuleusement 
les adverbes du texte grec^'. De plus, si Rufin ne traduit pas 
exactement TtoLLpę, peut-etre rend-il par deux adjectifs, lourds de 
sens, le complexe formę par Tadjectif et l’adverbe en grec. 

2.4. Or. 2 Grec, 52 (461 B 10-11) 

naOX.ov 7tpoaxriaa)|is8a |ióvov toO tóyou ouyioTopa. 

Plaęons Paul seul d notre tete comme temoin de nos paroles. 

Les manuscrits N (sauf N.06), X. 15 et X.33 (ainsi que M.16 apres 
correction) omettent cuviaiopa (Plaęons Paul seul a la tete de nos 
parolesy^. 

Or. 2 Arm., 52, 10-11 (n. 5) 

uin.uill, IfuignLugnLf 


Or. 2 Grec, 49 (460 A 2): ToOto lipóy oi ^priOTÓTEpoi Kai aTtloOoTEpoi; Or. 2 Arm., 
49, 22-23: fr.. giujunuftl^ ^utggputgnjh.gh ht. ufuifigutiftnujgnOr. 2 Rufin, p. 

40, 19-41, 1: et haec benigniores ac simpliciores quique nostrorum. 

™ SC 247, p. 156. 

Wagner, Rufinus the Translator, p. 72. 

SC 247, p. 160. 
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Larmenien omet |ióvov et auvioiopa. Le manuscrit M.IO avant cor- 
rection (qui pourrait etre de premiere main) omet egalement póvov, 
mais ce doit etre une coincidence. 

Or. 2 Rufin, p. 43, 9 

Paulum solum adhibebimus ad adsertionem uerbi nostri 

II est tres difficile de determiner avec quelque degre de certitude si 
le modele de Rufin comportait ouvioTOpa ou non. J. Bemardi^^ affirme 
que les mots adsertionem uerbi nostri chez Rufin sont la pour rendre 
ToO A-oyoD ouvioiopa. Mais, au contraire du grec, ou ouvioTopa complete 
naOA,ov, en latin, les mots ad adsertionem ne se rattachent pas a Pau¬ 
lum mais au verbe adhibebimus. Lensemble de l’expression traduit 
seulement Tidee dautorite, voire de defense, presente dans le verbe 
TtpoioiTipi, que Rufin traduit ailleurs par pmeesse ou par rectori*. 

2.5. Or. 2 Grec, 66 (476 C 11-12) 

Kai Yr.vśa8ai KaiaPpmiia iraoi 7iSTSivoię Kai Bripioię... 
et devenir une pdture pour tous les oiseaux et les betes... 

Les manuscrits M (sauf M.16) et X.30 ajoutent toO oupavoO apres 
7C8I8lVOlę^5. 

Or. 2 Arm., 66, 7 (n. 6) 

bi- lUiTbhujjh pn.^ng bu 

La version armenienne natteste pas Taddition de M, qui se trouve 
en revanche chez Rufin. 

Or. 2 Rufin, p. 53, 14-15 

et efjiciuntur oues in depraedationem auibus caeli et bestiis terrae... 

Rufin ajoute aussi un iflę yf^ę apres Sripioię. L’expression est bibli- 
que: Kai 8oovTai oi V8Kpoi up(i)V KaidPpcopa loię 7t8T8ivoIę toO oupavoO Kai 
lolę Sripioię iflę yf^ę {Deut. 28, 26). Rufin complete regulierement les 
citations bibliques ou sen rapproche davantage^*. 


SC 247, p. 66. 

Or. 2 Grec, 11 (420 C 1); toO TipoEOTÓioę = Or. 2 Rufin, p. 15, 1; si quis est in rec- 
tore) Or. 2 Grec, 15 (424 C 4): TipoEOTÓToę = Or. 2 Rufin, p. 17, 22 qui aliis praeest, Or. 2 
Grec, 67 (477 A 12): tu>v TipoEOTCÓTCoy Tiiv pox&tlplav = Or. 2 Rufin, p. 54, 2-3 eorum qui 
praesunt ei rnalitiam. 

” SC 247, p. 178. 

Wagner, Rufinus the Translator, p. 80-84. 
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Les cinq cas avances ne sont guere probants, car ils mettent en jeu 
d’un cóte un texte present dans la traduction armenienne et de 1’autre 
un texte absent dans la traduction de Rufin. Or, il a deja ete souligne 
plusieurs fois que Rufin ne se faisait aucun scrupule domettre ou 
dajouter du texte. Cest donc la traduction armenienne qui doit 
recevoir la plus grandę creance. II faut ajouter que Sm soutient Tar- 
menien dans tous ces cas, que Tarmenien appuie le texte M (2.1, 2.2, 
2.3) ou le texte N (2.4. et 2.5). Les manuscrits X.15 et X.33 s’alignent 
chaque fois sur le texte N, que ce texte soit secondaire ou non, et le 
manuscrit X.30 sur le texte M, que ce texte soit secondaire ou non. 

En revanche, les deux cas suivants risquent de donner plus de fil a 
retordre a Thistorien du texte. 

2.6. Or. 2 Grec, 4 (412 A 6) 

7tdvTaę TG apx£iv E8eX.siv Kai |iT|6ćva Sś^eoSai- 

qiie tous veuiUent commander et que personne ne veuUle 1’accepter (= ac- 

cepter de commander ou d etre commande). 

Les manuscrits s'opposent sur le verbe Se/soBai, atteste par les 
manuscrits M.14, M.16, N.06, N.lóa, ]SI.23a, N.27 et X.15, tandis que 
M.02, M.05, M.06, M.IO, X.ll, X.30, X.33 et X.34 presentent le verbe 
dp/eoBai, ce qui peut etre impute a Tinfluence du contexte (dpxeiv)^^. 

Or. 2 Arm., 4, 7-8 (n. 6) 

tuifbhbgnih łftntfbfh nt-tTb^ /rŁ/y fi y futiihni.13^ btinT p ffihbi 

Or. 2 Rufin, p. 9, 16-18 

uel omnes fieri uelle rectores, ut nullus qui regi debeat iam supersit, uel 

rursum regendi officium neminem uelle suscipere. 

Dapres B. Coulie, “la version armenienne appuie une leęon (ap- 
/eoBai) offerte a la fois par des temoins des deux familles grecques, et 
par la version latine de Rufin d’Aquilee’'. Mais, en realite, Rufin tra- 
duit plus vraisemblablement Se/soBai, ou (ifiv) dpxfiv Sś/eoBai (regendi 
officium suscipere). L’expression puą [iiluuihni-pbujtfp ifbbi en arme- 
nien rend regulierement le simple passif ctp/eoBaE®. Des lors, lop- 
position des deux traductions ne se laisse pas facilement reduire. 


SC 247, p. 90. 

Or. 2 Arm., 3, 7-8, pour ap^taSai en Or. 2 Grec, 3 (409 B 9); Or. 2 Arm., 10, 1, 
pour dp^eoSai en Or. 2 Grec, 10 (420 A 10); et Or. 2 Arm., 28, 9, pour apxópEvoi en Or. 2 
Grec, 28 (437 A 13). 
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Toutefois, la leęon ap/eoBai est aisement reproductible, et il n’est pas 
a exclure qu’elle ait pu apparaitre independamment dans une partie 
de la tradition grecąue et dans le modele de la traduction armenienne 
ou lors du processus de traduction lui-meme. La fragilite de cette 
variante ne rend pas necessaire rhypothese d’une contamination 
d'une partie de la tradition grecąue par le modele de la traduction 
armenienne. Sm atteste la leęon qui est sans doute originale, Se/RoSai. 

2.7. Or. 2 Grec, 92 (496 A 1) 

aWa Kai ocpóSpa Civa) etoiytits ifię 7ipo|ir|8fia(; . 

mais hien plutót pour que vous me louiez de ma prudence. 

Les manuscrits N.23a, N.27, N.29 et M.16 substituent ttpoBupiaę a 
TtpoptiBeiaę et les manuscrits M (sauf M.16), N.16a, N.27 et X.15 
ajoutent (ppdoco Kai ttpóę upaę apres TtpoptiBeiaę^^. 

Or. 2 Ann., 92, 2 (n. 1) 

•"Jl il' 1'"ll'3i.P i,juii.J^uipii,iru,nLPl,L.'Uii : 

La traduction armenienne traduit donc ttpoBupiaę et natteste pas 
Taddition de M. 

Or. 2 Rufin, p. 69, 2-3 

indicare uobis debeo, ut non tam timidum me quam consulentem mihimet 

iudicetis 

Rufin traduit TtpoptiBeiaę par consulentem et indicare uobis debeo 
rend sans doute Tincise (ppdoco Kai Ttpóc^ updc^. II est possible d’utiliser 
une fois de plus le discours 20 comme temoin indirect du texte du 
discours 2: Kai Ó8sv 8i(^ loOio U7rf|x^iv to 5eoę iva pf| pe loO 5eovioę 5ci- 
Lói8pov uTtoLdpoiiE dXkń Kai e7raivfii8 TtpoptiBsiac^ dKouco pev auioO 
Mcoiioecoę... (Or. 20, 2 [1068 A 7-9])“. Le texte du discours 20 ne 
presente donc pas le groupe verbal ajoute par les manuscrits M dans 
le discours 2 et ledition de SC ne signale pas de variante concemant 
TtpoptiSeiaę dans le discours 20®'. La situation peut etre resumee 
comme ccci, en y ajoutant le temoignage de Sm: 


SC 247, p. 208. 

Le passage prend place a rintćrieur d'un long doublet: Or. 2, 91-92 (493 B 10- 
496 B 5) = Or. 20, 1-2 (1065 B 4-1068 B 9). 

SC 270, p. 60. 
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i 

Latin | 

Arm. 

Sm 

manuscrits 1 

Or. 20 

1 TipoiJTiSKiaę 

i 

X 


X 

M et unc partie de N, X.15, 
X.30, X.33 

X 

j TipoBupiaę 


X 


M.16, N.23a, N.27, N.29 


— 


X 


une partie dc N, M. 16, 

X.30, X.33 

X 

1 

(ppdoco ical TCpóę updę 

X 


X 

M, N.16a, N.27, X.15 


II semble que ces deux variantes soient independantes l’une de 
1’autre. Comme dans le cas 1.E.4, il semble que le discours 20 con- 
serve un etat primitif du texte du discours 2 et que les leęons primai- 
res soient 7:po|iTi8eiaę dune part et 1’absence de l’addition d’autre part. 
En effet, enaiyfiTS Tf^ę TtpoBupiaę conviendrait moins dans ce contexte, 
ou il soppose a pii ps (...) 58iA.ói8pov u7:oA.apPavrii8. De plus, Taddition 
de (ppdoco Kttl Ttpóę upaę nest que rexpression d’un implicite, que Rufin 
rend peut-etre lui-meme independamment dans sa traduction. II res- 
terait donc a expliquer la presence de la variante npoBupiaę en arme- 
nien et dans quatre manuscrits grecs (M.16, N.23a, N.27 et N.29). 
Comme dans le cas precedent, si Thypothese d’une contamination ne 
peut pas etre exclue, la proximite phonetique entre TtpopriSsiaę et Ttpo- 
Bupiaę rend tout aussi probable une apparition independante de la va- 
riante dans les manuscrits grecs et dans la version armenienne (que 
la variante remonte a son modele grec ou qu’elle soit issue du phe- 
nomene de traduction lui-meme). 

En conclusion, les cas dopposition des versions sur des variantes 
qui opposent les manuscrits grecs ne sont pas assez nombreux ni 
assez clairs pour remettre en cause un schema explicatif etaye par de 
nombreuses variantes indiscutables. 

5. TROISIEME CATfiGORIE: LES YERSIONS PRŹSENTENT LA m£ME YARIAN- 

TE QU’UNE PARTIE DES MANUSCRITS GRECS 

La troisieme categorie de yariantes devrait permettre de situer les 
manuscrits grecs par rapport a leur subarchetype, en comparant le 
comportement des versions a celui des manuscrits grecs sur des 
variantes qui opposent les deux groupes connus de manuscrits, M et 
N. La listę de ces variantes donnee ci-dessous, se basant essentielle- 
ment sur les notes de la traduction armenienne, nest pas exhaustive. 
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3.a. Les versions saccordent avec le groupe M 

3a.l. Or. 2 Grec, 3 (409 B 1-2) 

'Eycu Y<ip E7ia&ov toOto w av5peę ouis cbę dmaiSeuioę ical aouyeToę ... 

Car j'ai eprouve cela, mes freres, non pas parce que j’etais sans education et 
sans intelligence. 

Les manuscrits N, X.]5 et X.33 omettent Kai do6v8TOę®^, ce qui n’est 
pas le cas dans les versions. 

Or. 2 Arm., 3, 1 (n. 2) 

(ju ifphgft "ź hpP^‘- bi. p .-- 

Or. 2 Rufin, p. 8, 17 

Ego igitur, o optimi et religiosi uiri, neque ut inperitus haec aut stultus 
incurri... 

3a.2. Or. 2 Grec, 63 (473 B 10-12) 

Kai ETid^m Tfiv xsipa pou eiil louę 7ioipśvaę Kai cópyio&ri ó Bupóc; pou eitl toug 
Tioipśygę Kai ćnl louę dpvoi)ę śmaKŚ\|/opai' 

et je dirigerai ma main contrę les pasteurs et mon coeur s’est mis en colere 
contrę les pasteurs et je passerai en revue les agneaux. 

Les manuscrits N (sauf N.14), M.02, M.16, X.15 et X.33 omettent 
une partie de la citation (Zach. 10, 3) de Kai copyloOri a ettl louę 
7toi(t£vaę®^. Cette omission est sans doute due a un saut du meme au 
meme (ŚTtl lOuę 7roipevaę), ce qui peut expliquer qu’elle ait ete 
reproduite en M.02. Les versions namputent pas la citation. 

Or. 2 Arm., 63, 12-14 (n. 6) 

bt. tub^g ą^bti-h i^bptnj ^nt[ni_tijg^ bi. ptupIftugtui_ uptntfutn l fii-h fitT /r 

ijbpmj C.n4ni.u,g , bt. j, ijbpuij nf^juuipmg mjg uipmpj,g. 

Or. 2 Rufin, p. 51, 24 

et superducam manum meam super pastores, et: iratus est furor meus super 
pastores, et super agnos uisitabo. 

3a.3. Or. 2 Grec, 64 (473 C 3-5) 

Kai TÓ IW deOTióii] jispi auićoy koImc, sipripr,vov Kai irpor|yopeupevov . 
ce qui a ete hien dit et proclame par le maitre d leur sujet. 


SC 247, p. 88. 
SC 247, p. 176. 
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Les manuscrits N, M.16, X.15 et X.33 omettent Kai 7:poT|YOp8U(te- 
vov®‘'. 

Or. 2 Ann., 64, 2 (n. 3) 

be ąStuin-hh jtuq^iutf.u %ngui muujgnLiubnt^h bt. tjiun.iupf^riLp^htuph - 

Or. 2 Rufin, p. 52, 4 

de guibus praedixerai dominus. 

Cette variante a ete examinee plus haut, a propos de romission de 
Ka>.ćoę par les versions (l.A.2.2). Rufin fond les deux verbes en un 
seul, mais la presence du preverbeprae- laisse supposer qu’il a bien lu 
7:por|YOp8U|iśvov. 

3a.4. Or. 2 Grec, 71 (480 A 15-B 1) 

Kai oUK eą &pac!uv civai Koa av(o pX.Ś7iovTa' 

et cela ne me permet pas detre atidacieux en regardant aussi vers le haut. 

Les manuscrits M (sauf M.16) N.16a, N.27 et X.30 ecrivent ou5s 
TtopsuccBai au lieu de Kai®^. Cette substitution apparaissait egalement 
dans les modeles des traductions: 

Or. 2 Arm., 71, 2-3 (n. 3) 

be hbpbh be nj ą.hiui ^ t^bptuj jb 

Or. 2 Rufin, p. 55, 20-21 

non me permittit hic angor erecto ac resupino pectore et elatis ac 
siiblimibus oculis incedere. 


3.b. Les yersions sdccordent avec le groupe N 
3b.l. Or. 2 Grec, 9 (420 A 1-2) 

Kai TtoO II Kai śpmiiKÓy ąoai peid lou KioouPiou 

et d chanter aus.si peut-etre qiielque chanson d'amour avec la coupe de bois. 

Les manuscrits N et X.15 (X.33 est illisible a cet endroit) omettent 
p8id loO Kiccupiou**, comme les yersions. 


®‘'SC 247, p. 176. 

247, p. 182-183. 
247, p. 102. 
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Or. 2 Arm., 9, 14-15 (n. 8) 

bt. ISbpbLU mfit^bt.^ guthIftntnh bpgbf^- 

Or. 2 Rufin, p. 14, 3-4 

canlare quoque (...) aut antiquitatis aliquid aut amoris. 

3b.2. Or. 2 Grec, 15 (424 C 1-3) 

dX.X.’ i^ystoBai iSicóiou |iśv sivai KaKiav ló (paGX.a Tipdoosiy, Kai óaa KoX.daecoę 
d£,i.a, wy Kai ó yópoę Papóę Ssoiróirię- 

mai.'; estimer que le mai consiste pour iin particulier a commettre de.'; actes 
vils et qui sont dignes de chdiimeni, actes dont la loi aussi est un maitre 
pesant. 

Les manuscrits N, X.15 et X.33 ainsi que les traductions omeltent 
Or. 2 Arm., 15, 4-6 (n. 4) 

UJJI tlujplfujht f [t n L p-L-h ąiltn m ptn pnLp^L.huh ąnpbb% bi. 

Uluih^uihuigh ^ npng bt- b-ujhnuh,^ utbujp,^ b%> 

Or. 2 Rufin, p. 17, 20: 

conuenire ergo idiotae et simpliciori cuique putandum est, ne małe agat et 
ut caueat omnia agere quae ad poenam trahuntur uel grauissima legis 
animaduersione plectuntur. 

Comme le signale K. Prachter®®, ce passage est cite au VI® s. dans 
YEkthesis d’Agapet le diacre: 'ISicóiou pev KUKiay 8ivai (pripi ló 7tpdiictv 
(pa0>.a Kai KoMoEcoę a^ia, dpxovToę 58 7tovripiav ló pf] 7toi8iv id KaA,d Kai 
ocDiTipiaę 7tpó^sva*^. La leęon des manuscrits M est donc attestee deja 
au VI® s. 

3b.3. Or. 2 Grec, 15 (424 C 7-8) 

Kai pij pią Kaiap^eiy aXkd irsi&oi 7tpoadĘ,sa8ai. 

et a ne pas commander par la violence mais a guider par la persuasion. 


SC 247, p. 110. 

K. Prachtcr, Der Roman Barlaam und Joasaph in seinem Yerhaltnis zu Agapets 
Konigsspiegel, dans BZ 2 (1893), p. 457. 

Agapelos Diakonos, Der Fursienspiegel fur Kaiser lustinianos. Erstmals kritisch 
herausgegeben yon R. Riedinger ('ETaipi;ta cpikcoy toO ZaoO. Kśyipoy śpeuyrię Bu^ayrlou, 
4), Athenes, 1995, § 66, p. 70, 10-12. 
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Les manuscrits N (a l’exception de N.06), X.15, X.30 et X.33 ont 
Ka8eip^eiv comme les versions {d ne pas le contraindre par la violence), 
au lieu de Kaidp^siv^°: 

Or. 2 Arm., 15, 8-9 (n. 8) 

(...) tL piCuni.pbmiSp utpif.h/nL/ . 

Or. 2 Rufin, p. 18, 4 

(...) non enim oportet ui uel necessitate constrinRere. 

3b.4. Or. 2 Grec, 24 (433 Bil) 

Kai 7isipaęó|a£voę Kai yiKĆoy tóv viicriqavTa . 
et U est eprouve et U vainc celui qui l’a vaincu. 

Les manuscrits M.06, M.IO, M.14, N.lóa, X.ll, X.30 et X.34 ont 
ióv 7t8ipdęovia au lieu de tov viKncavia^'. Les versions suivent le texte 
partage par la majorite des manuscrits N, M.16, X.15 et X.33: 

Or. 2 Arm., 24, 12 (n. 8) 

bu i/inpif,, bu JiiiąPk JuiqPnrtl,'U -. 

Or. 2 Rufin, p. 24, 18 

et temptatur et uincit eum qui uicerai. 

Les deux leęons proposees par la tradition manuscrite se valent et 
rinfluence du contexte a pu jouer de la meme manidre dans les deux 
cas. Des passages paralleles se trouvent dans lOr. 14, 3 (861 B 5-6); 
Kai IricoOę auióę vrici86cov Kai 7teipaęóp8voę Kai vikćov i6v 7teipdęovia; et 
surtout dans ]'Or. 38, 16 (329 B 14): Kai 7:eipaęópsvov Kai viKćovTa, avec 
la meme variation, puisąue le texte du discours 38 edite par les 
Mauristes est celui des manuscrits N soutenu par toutes les versions 
anciennes (latine, armenienne, syriaąue ancienne et syriaąue re- 
cente), mais que les manuscrits M ajoutent tóv 7:eipdęovia. La 
variation nest pas polarisable par des criteres strictement intemes a 
la tradition grecąue. 

3b.5. Or. 2 Grec, 47 (456 A 12-13) 

Kai id prjTĆa Kai id TtpaKiśa pa8etv ouk siSóisę (e6oKipdaa|a£v) 

nous avons juge' bon d’apprendre ce qu'il fant dire et faire puisque nous ne 
le savions pas 


SC 247, p. 110. 
SC 247, p. 122. 
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Dapres 1’apparat de SC, les manuscrits N attestent 5id toOio avant 
le premier Kai^^. J. Bernardi a choisi d’editer cette leęon dans le texte 
et il notę en apparat: "5id toOto om. SDPC v”, "v” etant l’edition des 
Mauristes, reproduite dans la PG, et SDPC les ąuatre manuscrits M 
choisis par les editeurs de SC Cependant, les sondages realises dans 
les sept manuscrits supplementaires et une verification dans M.06 (C) 
et N.06 (V) revelent que lapparat de J. Bernardi est fautif: ce sont les 
manuscrits M et X,30 qui ajoutent 5id loOio. Cette addition est 
absente des traductions. 

Or. 2 Ann., 47, 6 (n. 2) 

bL tf&inn-bbt. qtf.nftbbfnLutuhbf tf.^inb{^i^npAbgtn^ 

Or. 2 Rufin, p. 38, 16 

dicta factague guae ad pietatem pertinent di.scere potius ignorans malui... 

3b.6. Or. 2 Grec, 61 (472 B 10) 

ÓTi xsi7.ri ispśmę cpuT-d^siai YV(5otv- 

parce gue les levres du pretre garderont la connaissance. 

Les manuscrits M sauf M.16 ont Kpioiv au licu de yvd)oiv^^; les 
versions suivent le texte N: 

Or. 2 Arm., 61,13 

Or. 2 Rufin, p. 50, 14 

guoniam labia sacerdotis seruabunt .scientiam . 

II s’agit d’une citation exacte de Mai. 2, 7. L’edition de Gottingen^'* 
signale une variante Kpioiv dans la tradition indirecte de Malachie, 
chez Chrysostome^'’ et Cyrille d’Alexandrie^*. 


SC 247, p. 150. 

SC 247, p. 172. 

Septuaginta. Velus Testamentum Graecum Auctoritate Academiae Scientiamm 
Gottingensis editum, XIII. Duodecim prophetae, cdidit J. Ziegler, Gottingen, 1943, p. 
332. 

Expositio in Psalmum 137 (CPG 4413), PG 55, col. 407, I. 55: Kpiow; et In Ep. ad 
Galatas commenlariiis (CPG 4430), PG 61, col. 624, 1. 18 = Joannis Chrysostomi Archie- 
piscopi Constantinopolitani Interpretatio Epistolamm Paulinarum per homilias facra, 
editio noua a F. Field, Oxford, 1852, IV, p. 18, 1. 25 (pas de variante signalee dans Tap- 
parat): Yvti>aiv. Cette recherche a ćtć effectuee grace au TLG. 

Cyrilli Archiepucopi Alexandrini in xii prophetas minores, post Pontanum et Au- 
bertum edidit P. E. Pusey, Oxford, 1868 (CPG 5204): ąuatre citations avec Kpiaiv, deux 
avec Yvóaiv et une avec Tr|v toO vópou yvóoiv; Cyrilli Archiepiscopi Alexandrini in D. 
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3b.7. Or. 2 Grec, 76 (484 A 7-8) 

ToOtó |if, loiri Kaim icgl laTieiyóy STioisi Kai r,ivai (5śX.iiov e7isi8ev dKouciv 
(pa)vriv aivf:as(oę. 

Cela me rabaissait et me rendait humhle et me persuadait qu'il valait mieux 
ecouier la voix de la louange. 

Les manuscrits N et M.16 omettent Kai Ta7t8ivóv comme les 

versions: 

Or. 2Arm., 76, 1-2 (n. 1) 

IJui ąl,u lfuigni.giii'U^ bi. iflhbi luiLuign/u im b gn j g f^ub l 

3itiiuMt.pC,%ni-p'buM%- 

Or. 2 Rufin, p. 59, 8 

Haec sunt quae mihi suadebant melius esse audire uocem doctorum. 

Rufin omet le texte a partir de icit| Kaico. 

3b.8. Or. 2 Grec, 95 (497 B 11-12) 

dX,X.d śv6tiov ypuoouy aap5i(p 7toX.uTsX.si Sc&fjyai. 

mais que le pendant d'or .soit attache a une pierre precieuse. 

Les manuscrits N et M.16 omettent xpucoOv^*. 

Or. 2Arm., 95, 12-13 (n. 10) 

•iiJl [,"Uą uui[,ąl,n'U puigjuigl,"u jb„.nn. 

Or. 2 Rufin, p. 72, 1 

et esset sardium pretiosum inauris. 

Lomission des versions et de N secarte de la citation bibliąue: się 
śvft)Tiov xpucoOv cap5iov 7toX.uisX£ę SśSsiai, X.(VYOę cotpóę cię Eut)KOOV ouę 
{Prov. 25, 12). Lapparat de SC est troublant a cet endroit; le texte de 
Rufin, inauris (la boucle doreille), ne confirme en rien la leęon 
Xpuaouv. 


Joannis Evangelium, cdidit post Aubertum P. E. Pusey, Oxford, 1872 (CPG 5208): 
deux citations avec Kpioiy; et Commentamis in I.^iaiam (CPG 5203), PG 70: trois cita- 
tions avec Kpioiv. Cctte recherche a ćte cffectuće grace au TLG. 

SC 247, p. 188. 

SC 247, p. 214. 
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3b.9. Or. 2 Grec, 97 (500 B 1-4) 

'iva tt)v toO YPńwiaioę cpiiymy 7ia>.aióTr|Ta tt) Kawóiriii 8ouX.euai] toO Tiysupaioę 
Kai pcTaPfi KaBapćoę eni it)v xapiv ano toO vópou 7tX.ripoupevou TiysupaiiKĆoę ćv 
ifi Kaiapyiioei lou ompaiog ; 

pour que, fuyant lanciennete de la lettre, U soit au service de la nouveaute 
de lesprit et passe clairement du cóte de la grace, d partir de la loi qui s’ac- 
complil spińtuellement par laholition du corps. 

Les manuscrits M (sauf M.16), N.06, X.30 el X.34 ont ypd|i(iaioę au 
lieu de ocópaioę^^. 

Or. 2 Ann., 97, 8 

(_) ^ ^UJ tn%tn% tfujptfhnjh '. 

Or. 2 Rufin, p. 73, 12 

(...) in destructione corpońs 

La leęon ypdppaioę est une erreur, induite par le contexte: loO ypdp- 
paioę TiaLaióiTiia. La leęon ocópaioę convient mieux au sens et a la 
lettre du passage, puisąue Tabolition du corps est la condition d’un 
accomplissement spirituel (7tv8upaiiKćoę) et qu’en Rom. 6, 6, Paul parle 
de Tabolition du corps du peche Civa KaiapyriSi) ló oćopa if)ę dpaptlaę). 
II est donc Idgitime de considerer la leęon des manuscrits N et des 
Ycrsions comme la leęon originale. Il faut noter que la variante ypdp- 
paioę est facilement reproductible, ce qui expliquerait sa presence 
simultanee en N.06 et X.34 et dans les manuscrits M. En ce qui 
conceme la tradition indirecte, il n’a jamais ete releve que Maxime Ic 
Confesseur citait tacitement ce passage du discours 2, dans ses 
Ouaestiones ad Thalassium'°°, avec la leęon secondaire: iva ttLripcócn] 
i6v vópov 7tv8upaTiK(i)ę 8V if) Kaiapyfio8i loB ypdppaioę. 

Attitude de ła version syńague 

La Ycrsion syriaque Sm natteste aucune leęon secondaire de N, 
mais par contrę certaines leęons secondaires de M: 2.7, 3b.l, 3b.4, 
3b.5, 3b.7. Il faut en conclure que le modele de cette version devait 
etre un representant du groupe M, mais dans un etat moins evolue 
que celui que presentent les manuscrits M aujourd’hui conserves. 


SC 247, p. 216. 

Maximi Confessoris Ouaestiones ad Thalassium, I. Ouaestiones I-LV, una cum 
latina interpretalione loannis Scottis Eriugenae iuxta posita, cdiderunt C. Laga et C. 
Steel (CCG 7), Leuven - Turnhout, 1980, 50, 48-49 (p. 381). 
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Conclusion partielle 

Selon le premier schema de la tradition qui a-ete dessine, un 
accord des versions avec une partie de la tradition grecąue doit re- 
monter au-dela du subarchetype Y et est par conseąuent une leęon 
primitive. Des lors, la leęon de lautre groupe est une leęon derivee et 
indiąue une ascendance commune des manuscrits qui la comportent. 
Le fait que les versions saccordent tantót avec les manuscrits M, tan- 
tót avec les manuscrits N implique que les deux groupes de manus¬ 
crits comportent chacun des leęons derivees et constituent donc deux 
familles de manuscrits. Le manuscrit X.30 rejoint la familie M, dont 
il natteste toutefois pas toutes les leęons secondaires (en 2.7, 3b.3, 
3b.6 et 3b.8, X.30 presente la leęon primaire de N): il s’agit vraisem- 
blablement d’un temoin genealogiquement anterieur aux manuscrits 
M conserves. Les manuscrits X.15 et X.33 doivent etre ranges avec les 
manuscrits de la familie N, dont ils partagent toutes les leęons secon¬ 
daires. Plusieurs manuscrits presentent quelques leęons secondaires 
de la familie a laquelle ils n’appartiennent pas et sont tlone contami- 
nes: N.06 presente la leęon secondaire de M en 2.4 et 3b.3, N.lóa, 
N.27 et X.15 comportent laddition propre a M en 2.7. Cest le cas de 
quelques autres manuscrits encore, mais cela conceme des variantes 
qui peuYcnt se reproduire assez facilement, ce qui ne rend pas neces- 
saire TLypotbese d'une contamination (2.6, 3a.2, 3b.4, 3b.9). Comme 
cela a ete notę dans Tintroduction, M.16 s’aligne plus souvent sur le 
comportement de la familie N, dont il presente les leęons secondaires 
2.1, 3a.3 et 3a.4, ainsi que de nombreuses leęons primaires, mais il 
comporte aussi quatre variantes secondaires de M (2.4, 3b. 1, 3b.2, 
3b.5), ce qui en fait egalement un temoin contamine. 

L’identification des leęons primitives grace au temoignage des 
Ycrsions permet devaluer correctement les choix editoriaux de J. 
Bernardi. Dans neuf cas sur treize, les versions soutiennent la leęon 
de la familie N; cela concorde avec les proportions observees sur 
dautres discours'°'. Ledition de SĆ edite neuf fois sur treize le texte 
de M, generalement plus long, quatre fois avec raison et cinq fois a 
lencontre de Thistoire du texte. 

Le schema d’evolution de la tradition textuelle peut donc etre 
complete comme suit: 


Mace, c.r. de Yersio armeniaca, III, p. 46,5-466. 
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ARCHETYPE 



M 


CONCLUSION GENERALE 

La critique des sources et la recherche 
des -origines constituent pour les ames 
trop serieuses une cure salutaire... 

V. Jankelevitch, Ulronie, p. 27. 

La comparaison systematiąue des deux traductions les plus an- 
ciennes du discours 2 de Gregoire de Nazianze avec le texte grec 
aboutit a des resultats significatifs, qui demontrent Tinteret de tra- 
vailler a la fois sur les manuscrits et sur les traductions et de disposer 
d editions critiąues commentees. 

Une histoire du texte grec a pu etre ebauchee et synthetisee dans 
un schema, qui pose les embranchements les plus anciens auxquels il 
soit possible de remonter dans Tarbre genealogique de la tradition 
manuscrite. Toute la tradition grecque conservee, si abondante soit- 
elle, remonte a un subarchetype unique, caracterise par des leęons se- 
condaires par rapport au texte represente par les versions. Cette 
tradition grecque se divise au moins en deux branches, M et N, qui 
portent chacune des leęons derivees. Sans ce schema de transmis- 
sion, le choix des yariantes est arbitraire. Les editeurs de SC ont sou- 
vent priyilegie le texte M, surtout quand les manuscrits M prćsen- 
taient un texte plus long. Cette preference donnee au texte M repose 
sur Tune des conclusions de T. Sinko, selon laquelle le texte M est 
plus proche de loriginaL^^. T. Sinko basait cette affirmation principa- 
lement sur le temoignage de la version de Rufin, qu’il privilegiait par 
rapport a la yersion armenienne'®^. Lanalyse des yariantes de la 
deuxieme categorie a prouye au contraire que la yersion armenienne 
est plus fiable que celle de Rufin, et rexamen des yariantes de la troi- 

Sinko, De Traditione, p. 218. 

Ibidem'. "Rufinus ut testis semper adhibeatur, Syri saepius, Armcnus rariu.s 
rcspicatiir". 
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sieme categorie a demontre que le texte N conserve davantage de 
leęons primitives. 

La recherche a pu apporter quelques elements d’information en ce 
qui concerne la circulation des textes. Le texte conserve en latin et en 
armenien a totalement disparu de la tradition grecque conservee. 
Cela signifie concretement qua un moment de son histoire toute la 
tradition n’a tenu qua un seul manuscrit, qui a supplante, pour une 
raison inconnue, tous les autres. Par ailleurs, Tanalyse de la version 
syriaque moyenne permet de situer un etat de texte pre-M en Syrie- 
Palestine au VI® s. Cette conclusion est corroboree par un temoignage 
de la tradition indirecte grecque ancienne'®'*: le texte d’Agapet le dia- 
cre, qui peut etre situe a repoque de Justinien et en milieu palesti- 
nien'°5, presente en effet une leęon secondaire de M en 3b.2. 

N’est-ce pas la ce qu’il faut exiger de toute histoire? situer les 
objets dans le temps et lespace, s’interroger sur les origines, inter¬ 
preter les faits dans leur evolution, donner le sens de cette evolution? 

Le temoignage des versions doit etre decisif pour lediteur du texte 
grec. Toutefois, ce temoignage nest pas facile a utiliser, car le texle 
grec sous-jacent aux versions est souvent difficile a restituer avec 
precision. Les traducteurs ont du lirę un texte grec different de celui 
qui a ete conserve par la tradition directe, mais il nest pas toujours 
possible de reecrire adequatement ce texte, dont les traductions ne 
nous livrent qu’un echo. Cette difficulte doit inciter 1 editeur du texte 
grec a la prudence dans la manipulation du texte des versions. Le 
textc grec preserve par les versions est irremediablement perdu. 

Kath. Univ. Leuven Marc Dubuisson - Caroline Mace 

Hoger Instituut 

voor Wijsbegeerte 

Kard. Marcierplein, 2 

Place Blaise Pascal, 1 

B-3000 Leuven 


Lc CEGN a patronne differenles recherchcs conccrnant la tradition indirecte 
et developpć une basc de donnee.s des citations, qui comptc actuellcment plus de 1500 
entrees. Caroline Macć a beneficie d’un Junior Fcllowship a Dumbarton Oaks en 
2000-2001 afin d’exploitcr ces donnees. 

S. Rocca, Un trattatista di eta giustinianea, Agapeto Diacono, dans Civilld Classi- 
ca e Cristiana 10 (1989), p. 305. 
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ANNEXE I: SiGLES DES MANUSCRITS CITĆS 


CEGN 

SC 

Nom 1 Bibliographie j 

M.02 

— 

Londres, B.L, Add. 22732 

Mossay, Repertorium II, p. 51; SOMERS, 
Collections completes, p, 338-340. 

M.05 

— 

Paris, B.N., gr. 515 

Mossay, Repertorium I, p. 45-46; Somers, 
Collections completes, p. 402-406. 

M.06 

c 

Paris, B.N., Coisl. 51 

, 

Mossay, Repertorium I, p. 99; Somers, 
Collections completes, p. 429-434. 

M.IO 

p 

Patmos 33 

Mossay, Repertorium III, p. 151-152; 

Somers, Collections completes, p. 490-497. 

M.14 

D 

Yenise, Marc. gr. 70 

Mossay, Repertorium VI, p. 240-242; 

Somers, Collections completes, p. 579-586. 

M.16 

s 

Moscou, Syn. gr. 139 

Mossay, Repertorium III, p. 219-220; 

Somers, Collections completes, p. 595-600. 1 

N.06 

V 

Yienne, B.N., Theol. gr. 

126 

Mossay, Repertorium II, p. 118-119; 

Somers, Collections compl&tes, p. 360-365. ' 

N.14 

— 

Athos, Yalop. 108 

Mossay, Repertorium IV, p. 45-47; Somers, , 
Collections completes, p. 478-484. 

N.16a 

Q 

Patmos 43 

Mossay, Repertorium III, p. 159; SoMERS, 
Collections completes, p. 510-513. 

N.23a 

A 

Milan, Amhros. , E 49 inf. 

Mossay, Repertorium VI, p. 177-181; 

Somers, Collections completes, p. 565-568. 

N.27 

W 

Moscou, Syn. gr. 142 

Mossay, Repertorium III, p. 223-225; 

Somers, Collections completes, p. 608-612. 

N.29 

— 

Yatican, Yat. gr. 460 

Mossay, Repertorium V, p. 48; Somers, 
Collections compldtes, p. 619-622. 

V.47 

— 

Paris, B.N., gr. 984 

Mossay, Repertorium I, p. 79. 

1 X.ll 

1 

B 

Paris, B.N., gr. 510 

Mossay, Repertorium I, p. 43-44; Somers, 
Collections compUtes, p.392-396. 

j X.15 

r 

Paris, B.N., gr. 975 B 

Mossay, Repertorium I, p. 76; Somers, 
Collections completes, p. 426-429. 

X.30 

— 

Milan, Amhros. , A 216 inf. 

Mossay, Repertorium VI, p. 169-170; 

Somers, Collections completes, p. 556-558. 

X.33'“ 

- 

Moscou, Syn. gr. 140 

Mossay, Repertorium III, p. 220-222; 

Somers, Collections completes, p. 600-605. 

X.34 

T 

Moscou, Syn. gr. 147 

Mossay, Repertorium III, p, 228-230; 

Somers, Collections completes, p. 615-618. 


Les feuillets du manuscrit X.33 doivent etre remis en ordre: ff. 8'-10'', 18'-23'', 
17, 31, 1 r-16'', 24, 25, 26'-30'', 32'-42'. Meme aprds remise en ordre, il subsisie deux 
lacunes; entre Ic f. 24 et le f. 25 (de 465 A 3 a 468 B 10) et entre le f. 30'' et Ic f. 32' (de 
484 B 10 & 485 C 7). Ces lacunes concerncnt les variantes l.A. 1.3 et l.E.5. 
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Annexe II; Le CAS PARTICULIER DU MANUSCRIT X.22 

Le manuscrit X.22'°^ a ete signale ailleurs comme un manuscrit hors nor- 
mes, parce qu'il presenle a la fois de nombreuses leęons propres, souvent 
faiitives, des leęons qui le rattachcnt a Tun ou Tautre groupe secondaire de la 
tradition, et d’autres encore qui le rapprochent inopinćment de la traduction 
armenienne'°®. Cest pourquoi il etait important de yerifier le comportement 
de ce manuscrit sur les yariantes du discours 2'°^. 

Les aspects non texluels de ce manuscrit en font egalement un temoin ex- 
ceptionnel. M.-L. Agati pense que ce manuscrit, dont la datation a ete esti- 
mee du X® s., a ete copie dans une ćcriture qui presente quelque affinitć avec 
1 ccriture ‘‘bouletće”, et est sans doute dorigine provinciale dapres sa decora- 
tion"°. Francesco D'Aiuto a eu 1’amabilite d’examiner quelques planches de 
ce manuscrit et de nous faire part de ses conclusions"'. II pense pouvoir af- 
firmer ayec une certaine securite que la graphie et Ibrnementation de ce 
manuscrit font penser a un produit proyincial, probablement datable des der- 
nicrcs annecs du IX® s. ou du debut du X® s. Plus precisement, en ce qui con- 
cerne Torigine gćographique du document, Taffinite de rornementation avec 
des produits orientaux (armeniens et georgiens) oriente la recherche vers 
Taire orientale de l’Empire byzantin, sans doute TAsie Mineure, region prb- 
che du Caucase. 

Quelques caractćristiques du contenu de X.22, qui a ete ampute du debut, 
comme Tindipue le catalogue de V. Somers, sont remarquables: le manuscrit 
contient deux pieces en double (les lettres theologiques, Ep. 101 et Ep. 102); 
trois pieces qui se suiyent sont pouryues dindications stichometriques (Or. 
21, 15, 24), alors que cela manque pour les autres discours. Ces deux elć- 
ments font penser a une copie sur plusieurs modeles, peut-etre une copie 
simultanće par plusieurs copistes; rnais s’il y a des differences de mains dans 
ce manuscrit, elles ne sont pas sensibles. Le manuscrit semble ayoir ete ori- 
ginellement diyise en deux yolumes, entre le discours 2 (f. 117) et le discours 
38 (f. 118), a moins que les cahiers naient etć melanges. Seul un cxamen sur 
piece permettrait de trancher, car le microfilm est de tres mauyaise qualite et 
les signatures de cahiers, qui ne sont peut-etre meme pas originales"^, sou- 
vcnt illisibles. La sequence des discours dans la deuxieme partie du manus¬ 
crit (apres le f. 117) le rapproche nettement des manuscrits M”^. A la fin du 


Athos, Lavra B 118: Mossay, Repertorium IV, p. 126-127 et VI, p. 300; Somers, 
Collections completes, p. 466-469. 

Voir Mace - Sanspeur, Discours 6, p. 403, 406-407. 

Le manuscrit a etć examine sur microfilm par C. Macć. 

'M.-L. Agati, La minuscola “houletee" (Littera Antigua, 9), Cite du Vatican, 1992, 
p. 282-283. 

Lettre du 22 juin 2001. Nous remcrcions Francesco D'Aiuto pour la gentilicsse 
ayec laąuelle il a mis sa grandę compćtence a notre seryicc. 

Somers, Collections completes, p. 466. 

"^Somers, Collections completes, p. 94: "ramćnagement de ąuatre sous-acolou- 
thies dc M a fourni la structure dc lacoloulhie d’un seul temoin X (X.22)". L'adequa- 
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mariuscrit, entrc les deux dernieres pieces gregoricnnes, VExhortatio ad virgi- 
nes (Carm. I, 2, 3) et \'In Ecclesiasten (CPG 3061, traditionnellement attribue 
a Gregoirc le Thaumaturge""'), se trouvent deux texles qui n’avaicnt pas ete 
identifićs jusqu’ici; le De deiiate adversus Euagrium (vulgo In suam ordina- 
tionem) de Gregoire de Nysse (CPG 3179)"®, et cinq des Syllogismi contra 
Manicheos (CPG 3220, 2545 et 6861), finalement attribues a Jean le Gram- 
mairien par M. Richard"*. Ces lextes sont fragmentaires, parce qua partir 
du f. 241 il manquc une colonne par page dans le manuscrit'Les titres n’en 
sont pas conserves, ce qui ne permet pas de savoir si ces textes etaient mis 
sous le nom de Gregoire de Nysse ou sous celui de Gregoire de Nazianze. 

Par rapport aux autres manuscrits grecs, X.22 natteste aucune leęon se- 
condaire de N et il atteste plusieurs leęons secondaires dc M mais pas toutes; 
il nc suit pas le comportement des manuscrits M en 2.1, 2.6, 2.7 (il n’ajoute 
pas (ppdam Kai ttpóę upóię comme le font les manuscrits M), 3b.2, 3b.5, 3b.6, 
3b.7, 3b.8 et 3b.9. II pourrait donc s'agir d'un etat de texte de type M, mais 
genealogiquement antćrieur a tous les manuscrits M conservćs. Cette proxi- 
mite textuelle de X.22 par rapport aux manuscrits M etait annoncće par la 
parente d’acolouthie. 

Ce manuscrit atteste sept des 34 variantes propres aux versions; l.A.3.1 et 
l.A.3.3, l.A.4.2, l.D.l, l.E.l, 1.E.2, l.E.3. Pour le lieu variant l.D.l, X.22 a 
Tinfinitif F.xrav, ce qui le rapproche davantage des versions (s^ei) que des au- 


tion d'enscmblc de X.22 a 1’ordre dc M se traduit non seulement par ragcncement des 
discours dans les sous-sequenccs, mais au.ssi par la disposition des sous-seąuences 
elles-memes. 

M. Slusser, Gregory Thawnaturgiis: Life and Works (Fathers of ihe Church: a 
New Translation, 98), Washington DC, 1998, p. 22-25 et p. 127-146. 

"® Gregorii Nysseni opera, 1X. Sermones. Pars l, ediderunt G. Heil, A. Van Heck, E. 
Gebhardt, A. Spira, Lcyde, 1967, De deiiate adversus Euagrium oratio qua sententiam 
suam in concilio constantinopolitano prolatam confirmavit, edidit E. Gebhardt, p. 328- 
341. Les fragments de texte consen/es sont les suivants: de p. 331, 4 (f. 255'', col. B) a 
p. 333, 1 (f. 256’', col. A); de p. 334, 24 (f. 256'', col. B) A p. 336, 15 (f. 257’', col. A); et de 
p. 338, 14 (f. 257'', col. B) a p. 340, 5 (f. 258', col. A). Le texte de X.22 prescnte des va- 
riantes qui rapprochcnt ce texte de celui des manuscrits T {Tiirin, BN, B.I.4) et V 
(Yatican, Vat. gr. 1759) de Tcdition de Gebhardt. Le manuscrit T contient une collec- 
tion complctc dc Gregoire de Nazianze (M.13: cfr Mossay, Repertorium VI, p. 222-223; 
Somers, Collections completes, p. 577-579), et le De deitate de Gregoire de Nys.se s'y 
trotive sous le titre de \’Ep. 243, Ad Euagrium, qui est generalement attribuee a Gre¬ 
goire dc Nysse mais conservee dans le corpus de Gregoire de Nazianze (CPG 3222). 
Un troisieme manuscrit de Gregoire de Nazianze contient cette meme pićce: le Paris, 
BN, gr. 560, dont la prcmićre partie (f. 1-51''), datee du xv® s., est une collection de 
"non lus” (V.52). Le De deitate s,'y trouve, sous le nom de Gregoire de Nazianze, entre 
les discours 27 et 32 (Cfr Mossay, Repertorium I, p. 64; Somers, Collections completes, 
p. 420-423). 

"* lohannis Caesariensis preshyleri et grammatici opera guae supersunt, edidit M. 
Richard, appendicem suppeditante M. Aubineau (CCG 1), Turnhout - Lcuven, 1977, 
p. 129-133 (Syllogismisanctonimpatrum):X.22conserve\essy\\og,ismes 12,3, 13,8et9. 

'" Somers, Collections completes, p. 466. 
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tres manuscrits grecs (eKeivou). Ouatre des omissions qu’il partage avec les 
versions (l.E.l, 1.E.2, 1.E.3, l.A.4.2) ont etc corrigćes en marge dans le ma- 
nuscrit, sans qu’il soit possible de preciser a quelle epoque cette correction a 
CU lieu. En l.A.4.2, la correction se trouve en partie dans la marge et en 
partie dans le texte, ou elle a remplacć un mot, probablement de trois lettrcs, 
qu’elle a rendu illisible et qui ne se trouve ni dans les autres manuscrits grecs 
ni dans les versions. De plus, en trois autres lieux variants, X.22 atteste une 
leęon qui ne se trouve ni dans les deux traductions les plus anciennes ni dans 
les autres manuscrits grecs. En 1.D.4, il porte la leęon ou KapirmpaTa au lieu 
de CK apttaYpÓLKoy en latin, de ouk dpttayiiaTa en armenien et de ouk dtrapyiiata 
dans les autres manuscrits grecs: la leęon de X.22 est tres proche de celle de 
la version syriaque. Ce lieu variant multiple a connu un processus d cvolution 
d’une complexitć qui delie toute tentative d’explication et relativise les sche- 
mas trop rigides. En 1.D.5, X.22 atteste la meme leęon que X.30 et Sm, id 
peupaia. En 1.E.5, le manuscrit conserve le debut du texte omis par les ver- 
sions: fi dpxovisę d7iei&ouvisę (il omct le textc de Kai KaKĆoę dKousw a OKA-ripóir]- 
xa). 

Le manuscrit X.22 presente donc a la fois des leęons qui le rapprochent 
de Tarchetype et d'autres qui Tapparentent a Sm et a un etat de texte pre-M. 
La presence simultanee de ces deux types de leęons est contradictoire: les 
premieres font remonter X.22 au-dela du subarchćtype Y, les secondes Tan- 
crent sur l'une des deux branchcs dćrivćes de ce subarchćtype. Dans letat 
actuel de nos connaissances, nous en sommes reduits a admcttre qu’il s'est 
produit dans Tascendance de ce manuscrit une contamination entre un ance- 
tre de la branche M et un survivant du naufrage des temoins concurrents du 
subarchćtype. La provenance geographique "peripherique”"® de ce manus¬ 
crit contribue a expliquer qu’il ait conserve des leęons disparues du reste de 
la tradition manuscrite grecque. Ce manuscrit exceptionnel meriterait en 
tous les cas un examen particulier approfondi. 


Plusieurs contributions du cinąuieme colloąue International dc paleographie 
grccąue ont toutefoi.s souligne la difficulte de dater et localiser les manuscrits grecs et 
remis en cause bien des opinions reęues, notamment Topposition courante centre/ 
pśriphćrie: voir entre autres P. Canart, Peut-on dater et localiser les manuscrits grecs?, 
dans I manoscritti greci tra riflessione e dibattito. Atti del V Colloguio Intemazionale di 
Paleografia Greca (Cremona, 4-10 ottohre 1998), a cura di G. Prato (Papyrologica Flo- 
rentina, 31), Florence, 2000, p. 679-684. 
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A Paraphrase of Gregory of Nazianz, 

Carmen de virtute 2.9, in on Uppsala Ms. 

The text edited here is an anonymous prose paraphrase of a poem 
about virtue by Gregory of Nazianz. The poem itself has recently 
been critically re-edited by Roberto Palla along with a commentaiy 
and a German translation by Manfred Kertsch.' Palla’s introduction 
includes a complete study of the manuscript transmission, including 
all the paraphrases known to him, the text in cod. Ups. gr. 8 not being 
among them.^ The indirect transmission of the works of St. Gregory, 
including the tradition of prose paraphrases of his poetry, was espe- 
cially studied by Friedhelm Lefherz in a dissertation from 1958.^ 

Ancient training in rhetoric included learning how to write prose 
paraphrases of poetry; e.g. see Ouintilian, Institutio oratoria I 9.2, X 


' R. Palla - M. Kertsch, Gregor von Nazianz. Carmina de virtute la/Ih, Graz 198,S. 
The bcst known edition of Greg. Naz., Cartnina moralia I 2,9 remains the one 
published by D. A. B. Caillau in Paris 1840 (which incorporates somc notes by Fr. 
Combefis) and reprinted in PG 37 cols. 667-680. It is worthwhile noting that cann. I 
2,10 (also entitled de virtute) has been recently edited in; Gregorio Nazianzeno. Sulla 
Yirtu, carme giamhico (1,2,10), Introduzione, testo critico e iraduzione di Camielo 
Crimi. Commento di Manfred Kertsch. Appendici a cura di Carmelo Crimi e Jose Guiraii, 
Pisa 1995 (Poeti Cristiani. Collana diretta da Roberto Palla. No. 1). The bibliography 
compiled by C. Crimi and M. Kertsch will be useful to anyone interested in Grcgory’s 
morał poetry. 

^ Cod. Ups. gr. 8, paper, 336 folios, was written, almost entirely by a single scribe, 
in the late 15th century. (The ycar 1462 is mentioned in a letter of Card. Bessarion on 
f. 167r). The ms. has been the subjcct of two published studies: S. Y. Rudberg, "Der 
codex Upsaliensis graecus 8, eine inhaltsrcichc Miszcllanhandschrift", in Prohleme der 
neugriechischen Literatur 3 (Berliner Byzantinistische Arbeiten 16; Berlin, 1960), 3-9; 
and S. Torallas Tovar, "De codicibus graecis Upsaliensibus olim Escurialensibus" in 
Erytheia 15 (1994) 224-242. See also; V. Lundstrom, "De codicibus graecis olim Esco- 
rialensibus, qui nunc Upsaliae adseruantur”, in Eranos 2 (1897) 1-7; L.-O. Sjoberg, 
"Codices Upsalienses graeci 6 et 8’’, in Eranos 58 (1960) 29-35. Torallas p. 225 com- 
pares the very similar hand identified as Theodoros (anno 1488), no. 176 in H. Hun- 
ger. Repertorium der griechieschen Kopisten 800-1600 (vol. 2), Viena 1989. A fuller 
codicological study of this ms. was undertaken by two doctoral students in a research 
project organized by Prof. Jan Fredrik Kindstrand at Uppsala University. The resiilts 
are expected to be published in the ncar futuro. This aniele was written in conneclion 
with the same research project. I thank Prof. Kindstrand for the opportunity of col- 
laboration. 

^ F. Lefherz, Studien zu Gregorvon Nazianz, Mythologie, Uberliefemng, Scholiasten, 
diss. Bonn 1958. 


OCP 69 (2003) 341-353 
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5.4, 5, 8, Aelius Theon, Progymnasmata pp. 62,10-64,28 (ed. Spengel, 
Rhet. Gr. II, Leipzig 1854, repr. Frankfurt am Main 1966) and Aris- 
tides, Technai rhetoricae I 14: Paraphrasis (ed. Schmid, Rhet. Gr. V, 
Leipzig 1927, p. 68f.); the latter offers an example of a paraphrase of 
thc first lines of the Iliad.In his handhook of literary rhetoric, Laus- 
herg® explains that the prose paraphrasing of poetry was carried out 
in three phases: 1) analysis of the verse metre; 2) interpretatio, which 
involved translating poetic words and forms into their prose counter- 
parts; and 3) the actual paraphrasis, whose aim was not to he a mere 
translation hut a clarifying elahoration of the text. The paraphrase we 
are dealing with here fits this description morę or less, inasmuch as it 
is a prose translation that does indeed enlarge on the original poem, 
alheit only moderately so, holding itself very close to the original and 
expanding on it at only a few points. 

Carm. mor. I 2,9 appears in the so-called "Corpus of 14 Para- 
phrases” of St. Gregory’s carmina which is usually attrihuted to Nice- 
tas David. Patrologia Graeca vol. 38 cols. 685-841 contains a reprint of 
Dronkes edition of Nicetae Davidis Paraphrasis carminum arcanorum 
S. Gregora Naz. hased on one of the oldest mss. (Cusanus 48 pp. 124- 
145); the "paraphrase” of I 2,9 is found in cols. 712-730. However, 
this is neither a paraphrase according to the criteria given ahove nor 
does it resemhle the one in the Uppsala ms. The paraphrases of Nice- 
tas are morę like commentaries in which each poem is divided into 
groups of verses: the author cites the first lines of each verse group 
and then expounds on them. The word paraphrase does not even ap- 
pear in the title introducing each poem; they are explicitly called 
commentaries, as in the title for I 2,9: e^riyTioię ićov d7toppf|icov loO dyiou 
Fpriyopiou ... ŚTtćow IlEpi dpcipę dvdpco7tEiaę d’ (22). The paraphrase in 
our ms. shows no relation with this text. 

In his discussion of the ms. tradition of I 2,9, Palla mentions an 
anonymous prose paraphrase, a simple rendering of the poem into 
prose, found in only three mss. known to him: Marcianus graecus 
494,* Romani Collegii graeci gr. 8^ and Parisinus graecus 991,* the lat- 


Cf. also R. Cribiore, Writiug, Teachers, and Students in Graeco-Roman Egypt, 
Atlanta 1996, who dcals with papyrus rctnains of school exercises, menlioning para¬ 
phrases on p. 51; and T. Morgan, Literale Education in the Hellenistic and Roman 
Worlds, Cambridge 1998, 202-226, who also deals with school exerciscs in the papyri, 
although in considerably moro detail than Cribiore. 

* H. Lausberg, Handhuch der literarischen Rhetorik, 3rd ed., Stuttgart 1990, §1100. 

* See E. Mioni, Codices Graeci Manuscripti Bihliothecae Civi Marci Yenetiarum, 
Romę 1985, vol. 2, p. 311. 
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ter being a copy of Coli. gr. 8 .^ This paraphrase is similar in kind to al- 
though simpler than the one in our ms., as is evident even in its 
opening words (from Paris. gr. 991 f. 242v): dpsifiv TtoScb pev Kai 

ayano), loOio 5e ouk eSiSa^ć pe lię eciiv auiri Kai 7 :ó&ev ttoicp ipóttcp 
TtpooKitiosiai. In cod. Ups. gr. 8, we are deaiing with a paraphrase of I 
2,9 not attested elsewhere as far as I know. 

The text in our ms. presents few difficulties. Some orthographic 
and other relatively minor corrections were reąuired, as can be seen 
in the apparatus criticus\ notę that iotacisms and other such devia- 
tions from standard orthography have been standardized in my text. 
It is not elear to me which ms. tradition of the original poem our 
paraphrast was using. It may be of interest to notę that in several 
mss.'° the poem is divided into two parts, part two beginning at linę 
85 with the title IlEpi dpEipę P' 7tapaivEiiKÓę. This is not reflected in 
our paraphrase. There is an omission of most of lines 75-77 in VI 
(Yaticanus gr. 488), but these lines are paraphrased in our text. 

Pallas edition of I 2,9 differs from Caillau’s in Patrologia Graeca 
only in minor details. Relevant for our paraphrase are the following: 

a) Lines b24-25 Palla; pr|5’ 87 ti ceTo Sdpcoę 8xeiv. Lines 108-109 Cail- 
lau: prid’ etti c8io Kdpioę exciv. The reading in our paraphrase rc- 
sembles morę the former: priS’ etti cuv8a8i Bdppsi of). In his appara¬ 
tus criticus, Palla ascribes the reading Kdpioę to the reconstructed 
hyparchetype fl. 

b) Linę b29 Palla (reflecting the reading in the codd.)-. Lir|v p8v xpop- 
e8iv. Caillau (linę 113) emends pev to pi). Our ms. paraphrases 
these words as: ipepaw pev KaA,óv Kai 5e5i8vai 7:dvioi8. 

c) Linę bóO Palla (following most codd.): 980ucav. Caillau (linę 144) 
and other editors along with a single ms. {Yaticanus Palatinus gr. 
90) have (pepoucav. Our ms. has 5ia980ucav. 

A Word about the numbering and division used here: Numbers 
shown in brackets refer to the approximate linę being paraphrased in 
the original poem according to the edition in Patrologia Graeca. The 


^ See Ch. Samberger, Catalogi codicum, qid in minorihus hihliotheci.^ Imlicis as- 
servantiir, vol. II, Lcipzig 1968, 268-269. 

® See Ch. Astruc & M. L. Concasty, Bihliolhegue Nationale. Catalogue des manns- 
crits grec.s. 3. Siippl. grec, Paris 1966, 211-216. 

^ See R. Palla - M. Kertsch, Gregor von Nazianz (cit. n. 1 above), 14. I have only 
rcad this paraphrase from the Paris ms. 

Basically in: Ox. Bodl. Clark. 12, Vat. gr. 497, Laur. plut. VII,10, Mediol. Amhro- 
sianiis gr. 433. 
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division into paragraphs does not depend on the content of the poem 
but follows, as closely as possible, the division into groups of verses 
in the commentary attributed to Nicetas David according to the follo- 
wing scheme: w. 1-15, 16-32, 33-44, 45-55, 56-67, 68-84, 85-97, 98- 
112, 113-125, 126-135, 136-144, 145-156. 

Kertsch's detailed commentary on the original poem eliminates 
the need for us to comment on the content of the paraphrase. Since, 
however, the poem is somewhat obscure to begin with, and the para¬ 
phrase, instead of clarifying, sometimes adds to the obscurity, an 
English translation of our text is provided below. It has no preten- 
sions to elegance, but is merely intended as a literał translation in or¬ 
der to aid in the reading of the text. In conclusion it might be added 
that, although the paraphrase is rather clumsy at times, nonetheless, 
the paraphrast has given an accurate rendering of the original poem. 


Text from Codex Upsaliensis Graecus 8, FF. 257r-261v 

[1] nóBoę |iev ś|ioi ipę (ipsipę Kai A.iav oipoSpóę, ou pfiv f;5i5a^8v eK8ivri 
KaiTtEp 7to8o0vid pE, [2] lię ić eon Kai o88v epol 7tpooyevf|oeiai. [3] Kai 
oupPalvei poi ióv 7tó8ov die^eoiov pćvovia 7tapalnov dvlaę yiveoBai. [4] ci 
pev ydp ćoii auir| poOę KaBapóę [5] /eiftóippoię Bo>.epoię Kai /apaSpaloię 
Ttoiapoię dvc7tipiKioę, [6] ęriico lię auipy ĆTti ypę dTtiaioicoę KaieA.aPev. p 
ydp ŚK Kapdiaę dyedcoKC [7] pópPopov, ou KaA.d A.oyięópevoę, p iouvaviiov, 
oapKÓę pdpoę [8] d7tooupópevoę Kai uttó loO OKOTeivo0 [9] ipę fipeiepaę 
ęcopę ex&poO ouyxeópevoę e^coBcy Kai 8oA.oupevoę" Kai eię uA.tiv puBoO Kaia- 


[1] I have a desire for virtue and it is exceedingly great, but, de- 
spite my desire, she has not taught me [2] who she is and whence she 
will come to me. [3] Thus it happens that my still unfulfilled desire 
becomes a cause of grief for me. [4] For, if she is a pure river, un- 
mixed with [5] muddy waters and torrential streams, [6] I wonder 
who on earth has surely grasped her. For, either he yields up [7] filth 
from his heart in evil thoughls, or else the opposite,'^ dragging'^ the 
weight [8] of the flesh and confused and Iroubled from without by 
the dark [9] enemy of our life and pulled down to the slime of the 


" &oXo6|ievoę .scripsi: &ou>.o6|jt;voę cod. 

I.e. he takes in filth. 

See E. Kriara, Ac^ikó, vo1. 3 Thessalonica 1973, s.v. dTiooOpco. Its primary mean- 
ing is givcn as aśpvco, Tpdpco. The paraphrast has replaced the active form eT-kcoy in the 
original with the middle form dttooupópEYoę. 
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c7:ft)|j£Voę. [10] ouSe ydp ewKei (pi)aiv p8UCTfiv [11] Kai psucioO piou 
5i8Kpeoucav 8ivai Kai pEv8iv dp8uaiov. [12] 8l 5’ ou KaBapóv Tf]ę dp8if]ę ló 
p8Wpov 7ravid7raciv, [13] dli' iA,6oę dva7:87tA,Ticiai Kai lu xeipovi cupTiecpup- 
lai Kai pl^iv u(p8ciriK8V dKoapov, [14] KĆbc, dp8ifi iuyxdv8i, 5ia7ropeTv d^iov. 
Kai ydp o6v Kai auióę [15] ifiSe KdK8ia8'‘' lalę loO vo0 TOpicipocpalę cup- 
p8ia(p8póp8voę dnoplą cuv8xopai. [16] (pucię pev xióvoę A,8UKfi Kai v|/uxpd, 
[17] Ttupóę 5e ^aySi] Kai 88ppTi- dXX.’ ouk 87:iplyvuviai [18] laOia Tipóę 
dAAriA,a 5id idę evavTlaę Tioióiriiaę, dXX.’ utió piaę 5 i8A.69ti f] cuvcpK8ift)&i-i 
Tipóę eva)civ. [19] ira Kd>A8i 5e ipę dp8if]ę ncoę KaKlaę aicxoę e7i8y8veio 
n:8piuPpli[cov dilpcoę [20] ipę 88laę 8lKÓvoę ipy 8ij7ip87:8iav; [21] 8l lalę dA-r]- 
88laię 88Óę 8lpi, Kai 0800 polpa Kai 8pn:v8ucię. [22] 7iuv9dvopai ló yA,UKU loO 
’AA,(p8ioO p80pa 5id niKpdę [23] BaMcorię 8A,KÓp8vov ouk dvaKlpvaaBai loO 
7i8A,dyouę if] dA-pupóiriii' loOio 5fi ló Baupdciov. [24] ó 5e Tip8i8poę i[ó(poę 
id) (p8yy8i ipę dp8ifię eTiicKOiel Kai [25] ylv8iai ^-coPu lauirię Ka9d7i8p dxA.uę 
depoę Kai vócoę capKĆoy 7ioA,uxpóvioę. [26] 7ioA,MKię enfipa ló ixvoę 8lę ou- 
pavóv Kai p8 Papuyaca [27] Picoiucri pepipya x“P“i Kai8C7iac8. 7:oA,A,dKię 


deep. [10] Nor was it fitting for a naturę in the State of flux [11] and 
flowing through a life of flux to be and remain unfluctuating. [12] If 
the river of virtue is not altogether pure, [13] but is filled with dirt 
and is compounded with evil and constitutes an ugly mixture, [14] il 
is worthwhile asking how it can then be virtue. For I myself, borne 
[15] hither and thither by the contortions of my mind, am con- 
strained by doubt. 

[16] The naturę of snów is wbite and cold, [17] that of fire yellow 
and hol, but they do not mix [18] with each other due to their oppos- 
ing ąualities. Rather, they are either necessarily dissolved or one is 
madę like the other in unifying. How does the stain of vice come 
upon [19] the beauty of virtue, offensively dishonouring [20] the 
loveliness of the divine image? [21] If in truth I am a god, then I am 
also a portion and inspiration'® of God. [22] I hear that the fresh 
water of the Alpheus being carried through the bitter [23] sea is not 
mixed up with the brine of the ocean; this is wonderful indeed. [24] 
Our darkness obfuscates the light of virtue and [25] disfigures it like a 
fog does to the air or a chronię sickness does to the flesh. [26] I havc 
often raised my heel towards heaven'* and lifes care has weighed 
upon me [27] and cast me to the ground. [28] I have often clearly 


c KOKsIoa in kokeioe (-e s.l.) corr. cod. 
I.c. asoul "in-brcathcd’’ by God. 

I.c. "I havc often fallcn down". 
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[28] riuyaodfiTiY ló (puę if]ę Beóiriioę, aXXń ti [29] vś(poę |ieoov napaTteocby 
ló aelaę d7:eKpuv|/8 Kai deiyćoę p8 5i807:dpa^ev, [30] cóę eyYuę óvia dieipuye. 
lię ó (p8óvoę; iię f) Kai’ epe 5uop8veia; f] PouA,eiai [31] Tipóę epoO noBeioBai 
7:dvioie if]ę dpapiiaę ó vópoę Kai (piA,ov d5ido7:aaiov [32] 8xeiv pE ifię 
eauioO pox9ilpiaę diaycoyięeiai; f] loOio dp8ivov epoi 7:óvcp Kir|oaoBai ló 
dyaSoY Kai 7:óvcp ipuM^ai ló kiti88v; 

[33] loOio ydp 8ppśvov Kif]pa Kai PePaioy ÓTiep ó vo0ę Kapcóy le Kai 
laA-aincoprioaę 7tpoo8A,aPe ira Sianopew.'^ 7ioAA,dKię [34] ó Ttapnówipoę Kai 
ifiv 5idKpioiv d(pei>.e loO dyaBoO Kai loO xeipovoę [35] d)07:8p iię 7iavo0pyoę 
8i]p eniiapd^aę Kai auyxeaę id oripEia id)v ixvd)v [36] 'iva 5óA,cp ióv 8ipaifiv 
dnoTiA-awioei if]ę eipeoecoę. [37] aXko pev f) odp^ eiieia^e 7ipoo(piA,eę epoi Kai 
7:o8o6pevov, dA,X.o 5ś f) 8vioA,r|- [38] Beóę aXko Kai ó (p8óvoę eiepov, ló pev ó 
Xpóvoę, ló 5e ló loO aid)voę d7iepaviov. [39] Ttpdiico 5’ o pioćo Kai dnooipe- 
(popai- Kai lOię KaKOię 7:epixaipa) Kai ydvupai, [40] Kai xaXF.nQV ópćoY Bdva- 
iov 5iaxśopai ifiv v|/uxt1v. Kai jElcb ysA-coia [41] OTUyvóv le Kai dxapiv ióv 
auióę epauioO T8pv|/iv oióp8Voę óAe&POy. [42] v0v p8V eipi ia7ieivóę, au&ię 5’ 


perceived the light of divinity, [29] but some intervening cloud has 
hidden its radiance and troubled me terribly and it fled me [30] as 
Corning too close to it. What envy, what ill-will is against me? [31] 
Does the law of sin always want to be desired by me and is it strug- 
gling [32] to keep me an inseparable companion of its own baseness? 
Or is it better for me to achieve the possession of the good by toil and 
by toil to protect my possession? 

[33] For that is a surę and abiding possession which the mind, 
toiling and labouring, has received through its doubt.'® Often [34] the 
all-wicked one has removed the discernment of good and evil, [35] 
just as some clever beast who mixes up and confuses the marks of its 
tracks [36] in order that the hunter may be tricked into going astray 
of his ąuarry. [37] The flesh commands one thing, pleasing and de- 
sirable to me, but the law commands another thing. [38] God com¬ 
mands one thing, envy something else. Time commands one thing, 
unending eternity another. [39] I do that which I hate and am turned 
away, and I find joy and pleasure in evil deeds, and, [40] beholding 
harsh death, I am confused in my soul. And I laugh [41] a hateful and 
ugly laugh, thinking to myself that my delight is my ruin. [42] Now I 


TipoatAaPt; tó 5iaTiopEtv scripsi: TtpooE^dPe to 5ia7iopEtv cod. 

The original has here simply: toOto ydp £p7if;5óv eotiy, 6 vo0ę Kapel. The para- 
phrase is somewhat obscure at this point and reąuircs a minor emendation to make 
.sense. 
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aXat^u)v Kai neiecopoę- [43] diiiid^co ttiv uPpiv cśpepoy, uPpicifię yiyopai, 
[44] lOię Kaipoię cuppopcpoupeyoę Kai Kaid ióv noA-UTioSa ifiv xpóav loię 
Tteipaię cup|j£iapaA,A,ó|j£voę. 

[45] 8eppóv dno Td)v ó(pBaA,pd)v npo/eco ló 5dKpuv Kai if]ę dpapiiaę ou 
oi)V8^epp8Ucav oi p6aK8ę. [46] Kai tó |18v 8^8K8vcoca, ló 5e poi 7rA,Tipup8i'^ 
Kai T:Tiydi[8i nd^iv 8v5o88v [47] eip’ dpapiiaię eiepaię e7r8icp8ov i8 Kai 
dva5i5óp8VOv2° IJoi id ipdppaKa Tf]ę 88pa7i:8iaę dneppinTai. [48] nap- 
B8V86 co pev TOię pe^ciY, 8i 5e Kai laię cpp8civ, ou caipćoę eniciapai. [49] ló 
5ppa p8V eKd^uv|/8v aiSróę, ó voOę 5e dv8V8UC8 n8piPa>.A,óp8voę dvai5eiav, 
[50] ^eva)v KaKćoy enÓTiirię ó^uiaioę, i5icov 5s dpuSpóę pdA,a Kai d(p)PA,ua)- 
necTaioę, [51] A-oyoię uv|/TiA,óę Kai oupdvioę, voi]paci xapain8ifię Kai 7r8pi7r8- 
^loę. [52] ya>.Tivid)V 8ipi Kai 8u5ioę ev dv8C8Civ [53] 8i 5e no88v dv8poę Kai 
Ppa^uę eninv8uc8i8, [54] KopuipoOpai loię Kupaci 8^oi5aivcov Kai dypoioupe- 
voę. Kai ou npÓT8pov ó kA,u5o)v enaucaio Kai tó nśXayoc, d(puPpio8 npiv i] yu- 


am humble, and now again I am boastful and conceited. [43] I de- 
spise pride today, tben again I become proud, [44] conforming to cir- 
cumstances and, like a squid, cbanging my colour along witb tbe 
rocks. 

[45] I sbed a bot tear from my eyes, but tbe streams of sin do not 
flow out togetber witb it. [46] I bave emptied one stream, but anotber 
floods me and gusbes fortb again from witbin, rusbing on [47] to 
otber sins and bursts fortb^' and tbe bealing remedies are tbrown 
away. [48] I am cbaste in my limbs, but if I am also so in my mind, I 
do not clearly know. [49] Sbame covers my eye, but my mind refuses 
and puts on sbamelessness, [50] carefully observing tbe faults of otb- 
ers but quite blind and altogetber obtuse to my own. [51] Higb and 
beayenly in my words, eartbbound and Iow in my tbougbts. [52] I am 
serene and calm wben at ease, [53] but sbould a wind, even a smali 
one, blow from somewbere, [54] I am tossed on tbe waves and swell 
up and am madę savage; But as soon as tbe billów ceases and tbe sea 
bas worked off its fit, tben tbere is a calm and tbe force of tbe wind 


Ti^-Tiijupet scripsi; Ti^ripepcT cod. 
ava5i5ópEvov scripsi: dva5i8ópEvoę cod. 

tip’ apapTiaię ĆTŚpaię ĆTieiopćoY Te Kai dva5i5óp(;vov is thc tcxt as I emend it. The 
participle t;7iEic!peov in the ms. might have been intcnded to agree with dva5i5ópEvo!; so 
that we would havc: ś(p' dpapTiaię ETEpaię Ć7iciapEcov te koi dva8i5ópEvoę. Either way it 
lcaves us with an unsatisfactory construction whose subject is obscure. The original 
passage of the poem, which is clearer here than in the paraphrase, could be trans- 
laled; I have rid myself of some tears, but I collect others wilhin me through other 
sins and have thrown away the healing medicine. 
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veoBai [55] vriv8|iiav Kai u7i:oA.co(pfloai ifiv piav toO 7i:vc6|iaioę. iriviKaOTa ye 
loi Ol) |ieya BaO|ia tieoeIy ioO xóA,ou ió |iaivó|i8vov. 

[56] TioAMKię Kai 8ij5po|io0vid p8 |i8id 58^icov icov 8A,7ti5a)v [57 ] ti 5 ti 
[ 5e] Kai niv |J80 tiv ie|ivovTa ipipov xf]ę dpr-iflę e7r8io7r8acbv [58] ai(pvl5iov ó 
7ravft)A,e&poę e/^póę uiró louę iródaę au&ię 7rod.lv5popov e8TiK8 ióv iróda 
oipii^-aę- [59] cdo7r8p Kaid v|/apd8ou Pa5li[ovia [60] KA,87riop8vrię 8p7rpoo88v 
uTi’ doiaioOoi loię ixv8oi. [61] Pidi[opai ifiv dvo5ov au&ię Kai 7r8ipcopai 
7rpooPalv8iv eirl id 8p7rpoo88v, aXX.' — ouk oi5’ óirmę — óirioco 8p7raA,iv 
oipeipopai [62] 7rA,80V i] 7rpói8pov eiri ló KdiavT8ę eKipaxTiA.ii[óp8VOę [63] 
Kai 5iTiv8K8i (póPcp ouvd)v ó laA-aiTrcopoę. [64] paKpópioę y8y8vripai Kai 
7roA,uxpóvioę’ Kai ópcoę 8ii 7r8pi8xopai loO Kai toO piou [65] ifiv >.6oiv 
direoipappai' Kai ló (pdppaKOv 7to8tbv, d7r8A,a6va) Tróppco toO ipappdKOu Tfiv 
56vapiv, ifi paKpóiTiii id)v fip8pd)v [66 ] u>.tiv KaKiaę d&poii[a)V psi^oya^^ 

[67] 5id laOia 5fi irdyiOY eoico 5óypa ió58 tt] lipEiepą y8V8ą‘ [68] Trpconi 
pEV f) ifię ipiddoę ipuoię KaBapd i8 Kai dxpavioę, [69] f) dyy8>.iKf| p8id 
lauiTiY, ipiiTi 5e dpa p8i’ dyyśA-ouę, dY&pcoiroę. eyd) ipuoię dp(pipp8T:iię Kai 
Tipóę 8KdT8pa v86ouoa, [70] Bavdiou Kai ([cofię eoiróę peia^u, [71] ló ieA,oę 
8xa)v óA,pió5a)pov Kai paKdpiov 7rA,fiv poy8póv Kai 87ripox8ov, [72] 8i Kai 


abates. [55] Then indeed it is no wonder that the madness of passion 
falls away from you. 

[56] Often of a sudden, the treacherous enemy has fallen upon me 
while [57] yet I was running well and with good hopes. [58] While I 
was progressing on the middle way of virtue, [59] he has placed his 
foot again beneath my feet and tripped me up, [60] just as when 
someone is walking on sand that slips away in front of him beneath 
his unsteady feet. [61] I force my way up again and tiy to go forward, 
but — I know not how — [62] I am tumed back again in the opposite 
direction, morę than before, as I am overthrown and [63] live like a 
wretch in constant fear. [64] I have grown old and ancient and yet I 
cling to living and [65] flee from the end of life. I long for the medi- 
cine, but I reject the medicines power, [66] gathering morę wicked- 
ness in the length of days. 

[67] Let then this dogma be established for our race: [68] First is 
the pure and undefiled naturę of the Trinity. [69] After this, the an- 
gelic naturę. Third after the angels is man. My naturę is ambiguous 
and inclines in two directions, [70] lying between death and life. [71] 
I have a bliss-bestowing and blessed end but one that reąuires toil 
and effort, [72] even if I have scarcely opened the doors of life to 


|JEięova in linea cod., 7tXiova s.l. cod. 
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|.iiKpóv II loO^^ npóę KaKiav piou idę Bdpaę dvecp^a- [73] oCicoę ydp f;KeA,8UCF. 
Ocdę if]ę Epf]ę TipoaipecF.coę F,ivai ló [74] r,KsIvoę 5e eciiy dpicioę 

óciię ev 7iA,8ioci KUKoię [75] piKpd (pepei KaKiaę iv5dA,paia Kai [76] C7ie658i 
Ttpóę ló dvavieę xsipi 8eo0 cuyKpoioupeYoę Kai Beppóy [77] dpaifię 
8xa)v epcoia Kai id vd)ia if]ę KaKiaę dicÓKcoy [78] Kai d7ieA,a6va)v lauiriy 
paKpdv. oid Tię poOę TioiapoO pei&pov eiepov Piai]ó|J8voę [79] ipaxu 8oA,epóv 
18 Kai dypiov, [80] Kav 7iA,eiovi ićp KaBapćo Kai ii loO iA-Ucódouę dvapiy8iTi Kai 
8oA,epoO. loO cuyBeiou Kai loO piypaioę [81] auiri f) dpeir|- ló 7iA,80v 5e icov 
dnX(bv Kai oupayicoY (pucecoY. [82] 8i de iię 8via0Ba cipecpópeYoę 88Óv 
śpA,ev|/8 i] Tipóę SeÓY [83] dv85papev, ló pdpoę if]ę capKÓę evia08a endpaę 
npóę^'' oupavóv, [84] loOio yepaę dviiKpuę BeoO. dy&pcÓTioię 5e peipoY 
eniKeicSto Kai lodę eauićoY ópouę pfi^® u7iepPaiv8icocav. 

[85] aXXd ye 5r| coi Kai ipónoY u7:o8i]copai [86] ncbę dv śni ló leA-oę 
(pBdceiaę if]ę peydA,Tię dpeif]ę, [87] f] pów] id) KaBapra Bacia KaBapd Kai 
eudpecioę. [88] 8via0Ba pev ouk oipai iivd noie KaiaA,aPeiv ló dKpóiaiov 


vice,^* [73] for God has determined such to be the reward of my 
choice. [74] He is best who in the midst of evils takes in but [75] a 
slight impression of evil and [76] speeds on ahead, being formed by 
the band of God, having [77] a hot love for virtue and attacking vice 
from behind [78] and driving it far off. It is like what happens when a 
river-flow forces its way [79] through another rough, muddy and wild 
stream, [80] even if something of the slimy and muddy mixes with 
the greater abundance of the purer water. [81] This is the virtue of 
the composite and mixed3^ That of simple and heavenly natures is 
greater. [82] If anyone here (on earth) has ever seen God by repenting 
or hurried on towards God [83] by offering up the burden of the body 
to heaven, [84] then this would clearly be the gift of God. Let this be 
set up as a standard for men and may they not overstep the bounda- 
ries of their naturę. 

[85] But I shall also recommend to you the way [86] in which you 
may attain the goal of great virtue, [87] which alone is a pure and 
pleasing sacrifice to the pure one. [88] Here (on earth) I do not think 
that anyone has ever obtained the height (of virtue). For there is 


ToO scripsi: tó cod. 

Tipó.; cod., cię s.l. 

PŚ scripsi: pć cod. 

I.c. cven if a man has sinned very little, he will still obtain ihe glorious cnd only 
wilh difficully. 

I.e. the exccllcncc that pcrtains to composite human naturę. 
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iroA-uę ydp siriBoA-oi Kanyóę ló ótiiikóy if^ę v|/uxfię, [89] dyanriTÓy 5’ dv, 8i Kai 
peienEiia KaBapsuoco KaKiaę Tiayidnaoi. [90] loGio 5e loO 8eo0 Scopripa (ou) 
póvov [91] KaiTiEp Tfiv i5lav 8iKÓva iipćovioę dXld Kai if]ę of]ę yycóprię Kai 
TrpoaipćoEcoę- [92] ou pfiv ou5e if]ę af|ę pówię ouveo8CDę, erai Kai if]ę Beiaę 
5uvdpscDę, [93] cooTiEp ou5’ óv|/8Coę pówię tó Becopew 8i [94] Kai pd>.a ó^u 
5e5opK8v dv8U fiA,lou Kai (pcoióę- [95] auióę ydp nEpiMpiiEi id óppaia Kai 
auióę uitó icov óppdicDv iF.BśaTai. [96] 5iJo pev ek BeoO irpóę id KpEliiova 
ouvEpyouę polpaę sA-dpopey, [97] Trpcoiriy Kai uoidiriY, Tfiv p£or|V 5e irap’ 

EaUTÓDY EiO(pEpOpEV. 

[98] ŚKEWoę 5 ekxikóv ps toO koT-oO 7:e7:oItikev EKEiYÓę poi Kai ouvEpyóv 
5uvapiv 5i5cD0iv. [99] auióę 5' ev pśocp iiEplEipi oia5io5pópoę EyKOiroę Kai 
TToA-upo/Boę, [100] ouk dyśpaoiov ou5’ doTE(pdvcoiov tóv 5pópov iroioupeyoę, 

[101] EXMV ióv dBA,o9£TTiv Xpioióv 7tvoi]v, 5uvapiv, óA,pov dva(palpEiov, 

[102] 6q poi Kai ipcoę ó(pBaA,pd)v Kai dpópou dldcoę EupdpEiav [103] ekeiyou 

5e 7rdviEę dvBpcD7roi iralyyia iuyxdvopev pdiaia, [104] Kai vEKpol 

i[coviEę dpapilaę d7rói[ovTEę. [105] oi)5e ydp depoę EKióę 7rEiópevov EiSsę 
ópvEov, [106] ou5e pev^® dvEU udaioę 5EA,(piva 5ioA,ioBaivovia, [107] ouicoę 


much smoke muddying the eye of the soul. [89] I must be content if I 
become altogether clean only hereafter. [90] This is not only the gift 
of God, [91] although be is glorifying his own likeness, but it is also a 
matter for your mind and will3^ [92] Nor does it belong to your intel- 
ligence alone but also involves the divine power, [93] just as seeing 
does not belong to the organ of sight alone, [94] even if it sees quite 
sharply without the sun or light. [95] For be himself illuminates the 
eyes and is himself beheld by the eyes. [96] From God we receive 
both the first and the last parts that conduce to virtue; [97] the mid- 
dle we supply from ourselves. 

[98] He bas madę me receptive of the good. He also gives me a 
helping power. [99] I myself remain in the middle, a wearied and 
much-labouring contender, and run the race [100] not without re- 
ward or wreath, [101] having Christ the prize-giver as my breath, my 
power, my unshakeable bliss: [102] You who give me light for my 
eyes and ease in running. [103] Without him we men are all empty 
playthings, [104] living corpses, smelling of sin. [105] You do not see 
a bird flying without air [106] or a dolphin gliding along without 
water. [107] Nor, likewise, is man able to lift his heel without Christ. 


oiiSt; |Jt;v scrip.si: outk niiv cod. 

In olher word.s, yirtuc is nol only given by God who .sees his own image in the 
recipient (man), but also reąuires human coopcration. 
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oi)5ć XpicioG 5ixa ló ixvoę e 7 raip 8 iv dv&pco7roę 56vaiai.^° [108] 5ió pf] A,iav 
pcya>.auxo0 priS’ ĆTii cuvec8i [109] Bóppei cf], Kai ei pdA,a cocpóę ei, [110] 
priSe ia7:8ivóiepóv xiva pA,e7:cov eię uv|/oę dpSfię [111] cóę id Tipćoia 7tdvTcov 
(pepópevoę Kai toO leAGuę eA,a6va)V SyYicia. [112] loO leA-Ouę ydp 8peivev 
8Kxóę anac, ó pf] xó x8Ax)ę KaxaA,aPft)v. 

[113] xp8peiv pev Kod.óv Kai Sedieyai 7rdvxoxe, yaupidv 5e Kai uv|/auxev8lv 
KdKicxov. [114] e7tr|pp8VOV p8V (ppóvripa KaxT]veyKsv eię yf|v eA,7rlę 5e dv6- 
v|/a)cev się oi)pavóv. [115] val pfiv Kai 8sóę u7repTi(pdvoię dvxixdccecBai 
y8ypa7rxai. [116] xó p8v xepc'i KaxaAdipPave, xó 5’ z&5’ uttoSISou Kai 

ura)K8KA,ico- [117] Kai xo0xo ccocppocuwię pexpov xflę iSlaę 8i58vai i]a)T]ę Kai 
pf] npóę dpexplav SKcpepecBai. [118] ópolcoę ecxiv KaKÓv Kai d7re>.7rli]eiv xd 
dyaBd [119] Kai peya Bappew ex’ auxoię, [120] cocTiep 7rdA,iv dveKaxQsę Kai 
KOU(póxaxov dpexf]ę STripeAElcBai Kai piou ccócppOYOę. [121] exoipóv coi xó 
Pś^-oę 8V XGipi KslcSto SiTiYeKĆoę evxexapevoy ettI CK07róv^' oKOTTÓę de Tipo- 
KelcSto Xpicxóę. [122] pf|xe eicco 7r8pv|/Tię pT]&’ U7r8p7r8pv|/Tię xf]ę 8vxoA,f]ę xo0 


[108] Therefore do not boast overmuch nor [109] be overconfident 
in your intelligence, even if you are ever so wise, [110] nor be puffed 
up if you see someone lower than yourself, [111] as if you had carried 
off the first prize of all or come closer to the goal. [112] For eveiyone 
who bas not attained the goal bas remained outside the goal. 

[113] It is good to tremble and to be ever fearful, but it is most 
wrong to boast and prance. [114] A swelled-up mind brings you down 
to earth, but hope lifts you up to heaven. [115] Indeed it is written 
that God resists the proud.^^ [116] Grasp the one with your hands, 
hope for the other; submit and incline yourself to this.^^ [117] Know- 
ing the measure of your own life and not being carried away towards 
immoderation is a matter of temperance. [118] It is eąually wrong to 
despair of the good and [119] to be overconfident in it, [120] as if it 
were easy and unburdensome to cultivate virtue and a temperate life. 
[121] Let your weapon be constantly ready in hand and trained on 
the target. And let Christ be the target before you. [122] Shoot neither 


E 5uvaTi; in 5vvaTm corr. cod. (-ai s.l.) cod. 

^' ETii oKonÓY scripsi: ethokcotóy cod. 

32 VT Prov. 3:34. 

33 For ihis linc and the following, the original has; MdpttTE tó [tey ^ripECOi, ló 6 
E^TiEO, TÓ 5’ UTiÓEiKE- Kai TÓ aao(ppoauvr|!; pETp' ”i5nEvai rię PiOTr|Toę. In both cases it is dif- 
ficult to know what the demonstrative pronouns refer to, but we may interpret the 
passage as mcaning; Lay hołd of the yisible, tangiblc world, but keep your hope in the 
invisible world and let your life be subordinated to that invisible world. Temperance 
is a ąuestion of rccognizing the limits of your life, namcly, that you are materiał body 
informed by an immaterial soul. 
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XpioioO' [123] d|i(poiGpcoę ydp av loO okottoO 5iapapx8iv ooi oupPiioGiai. 

[124] 7roA,A,dKię Kai ló 7r8piiTÓv dxpeiov Kai dvóvriiov óirriyiKa Keycoiepaę 

[125] dó^Tię ep(pi8pevoi io^s6oipev U7repieivavT8ę. 

[126] ei (jdya (ppoveię, eycó oe unopyfioa)’'' nóOcy eię piov 8A,i]A,u8aę, 

[127] lię pćv f]oBa 7rpói8pov, lię 5’ au 8V o7rMyxvoię priipóę PpeipoupyDu- 
pevoę, [128] lię yeyfio^ peieirsiia- KÓvię Tidyicoę Kai OKCoA-iiKcoy ipo(pf|, 
[129] pri5ev ev (v)eKpoię cov ^ xoOę PpaxDiaioę ic Kai doBeyeoiaioę. [130] 
ei ia7teivo(ppoveię, irAdiopa XpioToO róipuKaę Kai poipa oepdopioę [131] Kai 
SeiOY epipuoTipa- ćv88v oDYemyrię, [132] oupdyioę ev Tauid) Kai x^vioę, 
Kiioióę Beóę, 8pyov peyioiOY, [133] TOię Xpioio0 irdSeoiy eię d(pBapiov 
5ó^av epxópevoę. [134] louiou x«Piv pi] oapKl xapii[ou Kai dipaii, pf] id 
p80via (piA,ei [135] Kai d(pi7tidpeva‘ vaóv 5e oauióv epydęou KpeiiToya. 
[136] 0800 ydp vaóę dv0pa)7roę, ov auióę enA-aoe [137] Kivo6pevoę le Kai 
yf]88v dvaip8xa)v eię uv|/oę oupdviov. [ 138] ioOiov eucódri Kai fidunyooY eycb 
(puA,doosiv TtapaKaA-euopai [139] A,óyoię Kai epyoię dpeivooiv, 8Voikov dei 
(pepoYia SeÓY, [140] dpioiov óvia ndyioie Kai’ dA,r|88iav Kai ou 5ÓKr|oiv. 
[141] pf] vaOv (dyi]ę) eni BoA-doorię xP®P“Ciiv diiaoTpdTiiouoaY Kai 7iapaor|- 


too short nor too far away from the command of Christ, [123] for in 
both ways you would end up missing the mark. [124] Excess is often 
useless and foolish whencYcr, [125] aiming at a Yainer gloiy, we 
shoot hut OYerstrain. 

[126] If you are proud, I shall remind you whence you came into 
life, [127] who you were hefore, who you were when heing formed as 
an emhryo in your mothers womh, and [128] who you will he hereaf- 
ter: just dust and the food of worms, [129] heing nothing morę 
among the dead than a little and miserahle heap of dirt. [130] If you 
haYe Iow thoughts of yourself, (I shall remind you that) you are a 
creature of and [131] a Yenerahle part of and the dwine hreath of 
Christ. Through him you were composed, [132] heaYenly and earthly 
at the same time, a created god, a great work, [133] who reaches im- 
perishahle glory hy means of the sufferings of Christ. [134] For his 
sake, do not indulge flesh and hlood, nor loYe what is transitory and 
[135] fleeting, hut make a hetter tempie of yourself. [136] For man is 
the tempie of God, which he huilds [137] when he moYes forward and 
rises up from earth to a heaYenly height. [138] I urge you to keep this 
tempie sweet-smelling and fragrant [139] hy Yirtuous words and 
deeds, always carrying in yourself the indwelling God, [140] eYer he¬ 
ing the hest you can he in truth and not just in seeming. [141] Do not 


34 


<)7io|jVBa(o scripsi: U7io|jv|jvfiaco cod. 
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(loię [142-144] Kd^A,eciv aXX.' EuyófRpcoKW, fu7t:A,ouv, f;vdp(iociov gtto/ou- 
|ievriv loię Kuiiaci Kul xoG TreA-dyoDę la/G 5ia8eoucav. 

[145] Tiaę |iev ĆTieKiEiyćcSto Toię ep7rpoc8ev, 8eo0 5e 7rdvisę e^dTiiEcBe, 
[146] Kai co(poi Kai 5uvaToi Kai 7tA,oucioi Kai 7T:evrii8ę, if]ę PsPaiaę eA-niSoę, 
loO ic/upoO TTEicpaioę, [147] loO pf] v|/Eu5opevou ciripiypaioę. eKEi8t:v 
dvfi(p8to Traci if]ę i[a)f]ę id Trpupyfioia- [148] Kai 7:dvia)v pdA,ioia epoi ira ipę 
KaSedpaę ifiv 7rpoE5piav 8XOvii Kai 5id icov 8aoid)v [150] ló 7:A,f]8oę xcipa- 
ycoyoOyii Trpóę oijpavóv. ą)iivi tocoGtov Pdpoę diipdi[ovii Xpioióv dpaupó- 
iriii voóę, [151] 5cov KA,8oę Trepiipayeę e7rsi5dv 7rpoo7reMi[a) Beóiriii. [152] 
KaBÓTrep ydp loię irapd BeoO peipoup8voię fipiv PoTi&i]paoi Kai ipę fipeiśpaę 
dvapdo8a)ę ló p8ipov [153] dKoA-OuBei, ióv auióv ipÓ7rov Ka8óoov ppeię 
eK8ivcp 7tpooeyyii[opev, Kaid tooo0iov eKeivoę eTripsipei x«piv fipiv. [154] 
ouico (ppovd)v Kai ouico 5iavoo6p8voę ióv piov dv dis^dyoię dpioia [155] 
8VTa0Ba. Kai peid laOia oGv dpsivovi BsoO TtopTrf] 7rapa7rep7rópevoę 8voKT|vft)- 
08ię povaię oupaviaię, [156] óis tó OKiepóv Kai ([oipćodeę loO 7:apóvioę ptou 
IM ipę fipepaę ĆKeiwię ipcoii 5iaA,u&r|oeiai. 


put to sea a ship that flashes forth in colours and [142-144] counter- 
feit omaments, but a well-nailed, yare and trim vessel that dances on 
the waves and swiftly courses through the ocean. 

[145] May everyone strain forward to that which lies ahead. May 
you all, [146] wise and powerful, rich and poor, lay hołd of God, the 
firm hope, the strong cable, [147] the foundation that does not de- 
ceive. From there let the ropes of life be madę fast for everyone and, 
[148] among them all, especially for me as I occupy the first rank in 
the see and conduct [150] the people towards heaven by means of the 
sacrifices. As great as the burden may be for anyone who dishonours 
Christ by darkness of mind, [151] so brilliant is the glory whenever I 
approach divinity. [152] For just as the measure of our ascent is [153] 
conseąuent upon the helps being measured out to us from God, so in 
the same way we draw closer to him to the degree in which he meas- 
ures out grace to us. [154] With this in your thoughts and mind, you 
should conduct your life here [155] on earth most excellently. And af- 
ter this, escorted in a great divine procession, you will dwell in heav- 
enly mansions. [156] Then will the shadow and obscurity of this pre- 
sent life be dissolved by the light of that day. 
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Women at the beginning of Christianity in Armenia 


Female saints originating in Armenia are rare in the Armenian 
Church.' Even fewer have entered the official Sincuarion? Neither do 
all of them possess a written vita and other details of their lives — 
sometimes only a brief reference to some saintly woman can he 
found scattered in historical works. These volumes of history consti- 
tute the largest part of medieval Armenian literaturę. The most 
popular female saints venerated in the church either lived or were 
helieved to have lived in the time Armenia hecame a Christian nation 
as well as during the subseąuent period when the new faith struggled 
to survive as the uniąue religion of Armenians. These women saints 
stand out as key figures. They had a definite influence on events 
during a time of intense religious crisis and political upheaval created 
hy the arrival of the new faith in Armenia. 

Legends detailing the christianization of Armenia as well as his¬ 
torical works have preserved the memoiy of these occurrences, con- 
centrated hetween the third and fifth centuries, together with hagiog- 
raphical and epic accounts. There are two traditions on how Christi¬ 
anity arrived in Armenia. One is known as the History of the Armeni¬ 
ans compiled under the name of Agat‘angełos^ and the other has 


' This paper is concerned with the so-called national saints. By this, I do not tnean 
saints of Armenian ethnic origin, but rather those saints whose veneration (although 
they may not have actually lived in Armenian territory) originated in Armenia or 
those who represent rather common types of saints, either Greek or Syriac, who were 
later adopted and nationalised in Armenia. They demonstrate the popularity of a cer- 
tain type of saintliness, particularly cherished hy the Armenians. 

^ Since I will he concentrating on the early period of Armenian literaturę, I will 
not discuss the Armenian Sinaxańon, which was compiled only in the eleventh cen- 
tury. See Paul Peters, "Pour 1’histoire du Synaxaire Armćnien," AB 30 (1911); 5-26. 

^ Agat‘angelos, Patmiitiwn hayoc' (History of the Armenians), critical edition by 
G. Ter-Mkrtchian and S, Kananianc', transl. to modern Armenian by Aram Ter-Łevon- 
dyan (Yerevan: Yerevan University Press, 1983) [Henceforth: Agatangelos]. For a dis- 
cussion on Agafangełos, its dating and various recensions, see Gerard Garitte, "Docu- 
ments pour Tetude du livre d’Agathange,'’ Sludi e Tesli 127 (Yatican: Biblioteca 
Apostolica Yaticana, 1946); Gabriele Winkler, "Our Present Knowledge of the History 
of AgaPangełos and its oriental versions,” REArm n.s. 14 (1980): 125-41; and Robert 
Thomson, ‘Tntroduction’’ to Agathangelos History of the Armenians, translation and 


OCP 69 (2003) 355-380 
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come down to us under the title of the Martyrdom of Thaddaeus and 
Sanduxt‘' but bas no known author or compiler. The official datę of 
the acceptance of Christianity in Armenia by the ruling Arśakuni dy¬ 
nasty is 301. A detailed historical analysis, however, bas demon- 
strated that a morę probable datę would be 314.® The gradual spread 
of Christianity, the resistance to it on the part of local pagans or 
Zoroastrians, as well as the religious persecutions which broke out 
from time to time from Zoroastrian Iran, were immortalised by early 
Armenian historiographers, such as P'awstos Biwzand,* Lazar 
P'arpec‘i,^ Ełiśe,® Movses Xorenac‘i,^ and Sebeos.'° These historians 
are either contemporary to or represent the earliest sources of events 
related to the first period of Christian Armenia, that is to say before 
the first Arab assaults on the country during the mid-seventh cen- 
tury." Throughout the whole fourth centuiy, Armenia was embroiled 


commentary by Robert Thomson (Albany: State University of New York Press, 1976). 
The gencrally acccptcd datę of Agafangełos is the last third of the fifth century. 

Vkayahanul‘iwn ew giwt nśxarac‘ S. Tadeosi amk'ełoyn ew Sandxtoy kusin (Mar¬ 
tyrdom and the invcntion of relics of St. Thaddaeus Apostle and Virgin St. Sanduxt) 
Soperk' Haykakank' vol. 8 (Venice: Mkhitarist Press, 1853) [hcnceforth: Martyrdom of 
Thaddaeus and Sanduxt]. Three separate texts that are of interest to this study havc 
been published under this generał title; Vkayahanut'iwn Tadeosi arak‘eloyn k‘arozu- 
l‘eann ew galstean i hays ew katarmann or i K'ristos (Martyrdom of Apostoł Thaddaeus' 
Predication and Arrivał to Armenia and his Departure to Christ) p. 9-58; PatmuTiwn 
Tadeosi arak‘eloyn ew Sandxtoy kusin (History of Apostłe Taddaeus and Virgin 
Sanduxt), p. 59-75; and Vkayahanut‘iwn srhoyn Sandxtoy, dstem Sanatrkoy ark'ayi 
(Martyrdom of St. Sanduxt, daughter of King Sanatruk), p. 77-83. 

® For a good synthesis of various opinions on the datę of the conseeration of St. 
Gregory the Illuminator, the Father of the Armenian Church, sec Paolo Ananian, "La 
data e le circostanze dełła consecrazionc di S. Gregorio Tłluminatore," Mus 74 (1961): 
43-73 and 317-360. 

* P'awstos Biwzand, PatmuTiwn hayoc' (History of the Armenians), criticał edition 
by K. Patkanyan, transł. to modern Armenian and comments by S. Malxasian 
(Yerevan; Yerevan Univcrsity Press, 1987) [henceforth; PB]. 

^ Lazar P'arpec'i, PatmuTiwn hayoc' ew t‘ułt‘ ar Vahan Mamikonean (History of the 
Armenians and a łetler to Vahan Mamikonean), edited by G. Ter-Mkrtchian and St. 
Małxasean (Tifłis/Tbiłisi: 1904). [Henceforth: LP]. 

* Eli.Sc, Srboy hom meroy Ełiiei Yardapeti Matenagrut'iwnk' (Works of Our Hoły 
Father EłiSe) (Venicc: Mkhitari.st Press, 1859) [Henceforth: Eli.Se]. 

^ Movses Xorenac‘i, PatmuPiwn hayoc' (History of the Armenians), criticał edition 
by Manuk Abelyan and S. Harut‘yunyan, transł. to modern Armenian and comments 
by St. Małxasean (Yercvan: Ycrevan University Press, 1981) [Henceforth: MX]. 

Sebeos, PatmuPiwn Seheosi (History of Sebeos), criticał edition by G. Abgaryan 
(Yereyan: Armenian SSR Academy of Sciences Pre.ss, 1979) [Henceforth: Sebeos]. 

'' Medicvał Armenian historiography has presented chalłenges to modern schol- 
ars in terms of the accuracy and reliabiłity of information presented in these Histo- 
ries. The most acute problem, apart from establishing the identity of the authors, has 
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in wars between Sasanian Iran and the Roman Empire, which re- 
sulted in the partition of the country in 387. The larger part, the so- 
called Persarmenia, was annexed to Persia, but was allowed to keep 


becn the dating of the texts, particularly tho.se of EłiSć and Movscs Xorenac'i. Withoiit 
entering into a detailed discussion herc, I rcfcr to "Introductions" to their English 
translations which also include ample bibliographies on each of the authors. 

P‘awstos Biwzand has becn datcd to the last third of the fifth century, according 
to Nina Garsotan to 470’s. Garsoian, “Introduction” to the English translation, The 
Epic Histories Attrihuted to Fawstos Biwzand (Cambridge, MA: Harvard University 
Press, 1989), osp. p. 11 on the datę and authorship of the work. The identity of the 
author has not been established. 

Lazar P‘arpec'i has not raised doubts about his identity, the contcxl and the datę 
of his Hislory. It was composed around the year 500 under the patronage of Prince 
Vahan Mamikoncan. See Robert Thomson, “Introduction” to The History of Lazar 
P‘arpec‘i, translated by Thomson (Atlanta: Scholars Press, 1991), p. 5 for dating. 

EłiSe described the religious war foughl against Sasanian Iran in the fifth century 
and claimcd to be an eye-witness of these events. Some modem scholars have placed 
him later, namely in the sixth century, considering his work a result of later elabora- 
tion and meditation on the cvcnts of the Battle of Awarayr, See Robert Thomson, 
"Introduction” to History of Vardan and the Armenian War (Cambrigde, MA: Harvard 
University Press, 1982), esp. 19-27. He places EliSe in the last decadc of the sixth cen¬ 
tury. For a reappraisal of the traditional fifth century dating, see Boghos Lcvon Zeki- 
yan “Quclques observations critiąues sur le Corpus Elisaeanum," in The Artnenian 
Christian Tradition. Scholarly Symposium in Honor of the Visit to the Pontifical Oriental 
Institnte, Romę of His Holiness Karekin I Supreme Patriarch and Catholicos of Ali Ar- 
menians, Dccember 12, 1996, edited by R. F. Taft, S.J., OCA 254: 71-123. 

Movscs Xorenac‘i, who is considered to be the Father of Armenian Historiography 
and whose History has been standard rcading for centuries has undcrgonc the most 
inten.se scrutiny by philologists and historians and rai.sed the most heated debates 
over his personality and the datę of his History. Modern scholars have placed him 
from the fifth to each of ihe subseąucnt four centuries. No acceptable con.sensus on 
this issue has becn reached yet. For a late dating, i.e. late eighth century, see Robert 
Thomson, "Introduction,” to Moses Khorenatsh, History of the Armenians (Cambridge, 
MA: Harvard University Press, 1978). For a revision of hypercritical opinions and re- 
dating of Xorenac'i to the late fifth, early sixth centuries based on internal evidcnce, 
such as the idcology of Xorenac'i’s History and the typically late-antic modę of treat- 
ing yarious historical topics, see Boghos Lcvon Zekiyan, "L’ideologie nationale de 
Movscs Xorenac'i et sa conception dc Thistoire,” Handes Amsorea (1987): 471-85; 
Giusto Traina, II complesso di Trimalcione: Mov.ses Xorenac‘i e le origini del pensiero 
storico armeno, (Yenezia: Casa Editrice Armcna, 1991), Idem, "Materiali per un com- 
mento a Movses Xorcnac‘i, PatmuTiwn Hayoc' I,” Mus 108 (1995): 279-333, and Idem, 
“Materiali per un commento a Movses Xorenac'i, Patmufiwn Hayoc' II,” Mus 111 
(1998): 9.5-138. 

Seheos’ inilial chapters include accounts of pre-Christian Icgends and traditions, 
many of which are also reported in Xorenac'i. This common scction has been called 
"The Primary History” by scholars. See “Introduction," in The Armenian History At¬ 
trihuted to Seheos, commentary by James Howard-Johnston, translated by Robert 
Thomson (Livcrpool: Liverpool University Press, 1999). Sebeos’ History includes 
eyents up to mid seyenth century and has been dated morę or less accurately to this 
time, ba.sed on internal cyidcncc. Sec “Introduction" to the English translation. 
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its own sovereign king until 428. The smaller, western regions of Ar¬ 
menia remained under Roman rule with no centralised Armenian 
authority. But local princes, nazarars, had a certain degree of auton- 
omy in administering intemal affairs. There occurred two momen- 
tous events in the fifth centuiy. The first regards the creation of the 
Armenian alphahet hy Mesrob Maśtoc' around 405/6, undertaken 
with the specific purpose of teaching Christian doctrine in Armenian 
and the translation of holy books into that language. The second is 
the Battle of Awarayr of 451, fought to combat the Iranian policy of 
encouraging or imposing the Zoroastrian religion in Persarmenia. 
Armenians lost the battle but it was but a Pyrrhic victoiy for the Per- 
sians. Ensuing guerrilla warfare lasted until the peace treaty of Nuar- 
sak in 484, the terms of which granted religious freedom to the Ar¬ 
menians. 

Such is the background against which the first works of hagiogra- 
phy and histoiy were composed. The period comprises two distinct 
stages. The first phase is marked by the arrival of Christianity in Ar¬ 
menia. The second is characterised by an intense struggle between 
this new belief system — now proclaimed as the official religion — 
and the traditional pagan or Zoroastrian customs. The image of a fe- 
male saint presented in contemporary literaturę based on hagiog- 
raphical sources combined with the image of women in generał as 
presented in historical sources allows us to discem the role of Arme¬ 
nian women in this crucial era of Armenian history. The evolution of 
this image and that of the literaiy type of a female saint reflect these 
changing historical conditions and conseąuently the changing atti- 
tudes towards "sainthood” and its meaning. 


Women in the Legends of the Christianisation Process 

Agatangełos: The Tmdition of St. Gregory the Illuminator and the 
Hnp‘simian Yirgins 

Among the first examples of Armenian literaturę is the History of 
the Armenians of Agat'angełos. The purpose of this book was to re- 
count the Vita and Acta of St. Gregoiy the Illuminator and to extol his 
role in establishing Christianity as the official religion in Armenia. 
The Armenian version of the History bas come down to us as it was 
compiled about two hundred years after the events it recounted, al- 
though both earlier writtep and orał versions certainly existed and 
formed the basis of this finał redaction of the History. The work 
abounds with anachronisms and like any other hagiographical work 



WOMEN IN THE PERIOD OF TRANSITION IN ARMENIA 


359 


contains legendary elements piled upon the basie historical facts 
which form the substratum of the text. These features challenge the 
competence of modem historians who wish to use it as a source for 
the early fourth century. However, the History is based on historical 
events and is a precious source for the beginning of Christianity in 
Armenia, even if it is strongly influenced by the mentality of the sec- 
ond half of the fifth century. The compiler of the History put together 
several narratives and tried to present them as one homogenous 
whole. Nevertheless, its constituent parts remain heterogeneous, and 
this is clearly visible in the Life of Gregory, the Martyrdom of the St. 
Hnp‘sime Yirgins, and the Teaching of St. Gregory. According to the 
History, Gregory, a noble of Parthian origin and thus a blood relative 
of the Armenian Arśakuni kings, came to Armenia from Cappadocia 
in order to expiate the guilt of his father who had massacred the en- 
tire family of King Trdat while the latter was still a new-bom baby. 
The futurę saint enlisted in the service of this king as a soldier, hiding 
his true identity, and the two became close friends. When Gregorys 
adherence to Christianity was discovered, he was madę to suffer 
twelve tortures and was then cast into a deep pit to be consumed by 
poisonous snakes.'^ At this point, the reader happens on the hagiog- 
raphical narrative that is of interest to this study, the Martyrdom of 
St. Hripsime and her companions. Hrip'sime is said to be the off- 
spring of a noble Roman family, who entered a monasteiy when she 
was very young. She later fled to Armenia with her tutor, Abbess 
Gayane, and other companions,'^ to escape the persecution of Dio- 
cletian who himself wished to mariy her. But Hnp‘sime’s beauly 
proved to be a detriment to her also in Armenia, as here once again, 
King Trdat fell in love with her and intended to take her as his wife. 
Hfip‘sime resisted the king, even gaining victoiy over him in a 
physical fight, and fled from the pałace. Eventually, the king’s sol- 
diers captured her on a hill not far from the Capital Yałarśapat and 
killed her after subjecting her to many torments. 

After Hrip'sime’s death, King Trdat was struck down by a grave 
illness and was transformed into a wild boar. No one knew what to 
do, but Xosroviduxt, Trdats sister, had a dream according to which 
only Gregory could provide a cure for the king. At first, everyone re- 
fused to take her seriously, but the vision was repeated five times and 
finally the courliers obcyed her instructions and released Gregory af- 


Agal‘angclos, § 18-124, p. 24-78. 

Agal'angelos, § 209, p. 120, numbers sevcnty "Romans" that came to Armenia 
with Hrip‘.sime and Gayane, of whom thirty seven wcrc martyred. 
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ter fifteen years of incarceration in the pit. He cured the king and 
baptised him along with the army and the entire nation. 

Even this very brief outline of the History of Agat‘angełos allows 
one to discern many hagiographical loci communi in the structure of 
these narratives. Moreover, the Martyrdom of Hnp‘sime also has ele- 
ments of the romance and of epic tales popular in Armenian orał 
tradition,''* as well as symbolism echoing the Iranian-Mazdean tradi- 
tion.'® Beyond the recognisable pattems of these literary genres, the 
History assigns an important place to the role of women in the course 
of events. The martyrdom of Hnp'sime and her companions was the 
culminating event that created the favourable circumstances for the 
missionary activity of Gregory. His release from the pit was facili- 
tated by yet another woman, Xosroviduxt, the sister of Trdat. It was 
because of her persistent visions that the other characters in the story 
remembered Gregory. Xosroviduxt’s role in the spiritual upheavals 
which swept through the country is emphasised in subseąuent 
episodes. Every time Trdat had to make an important decision or 
take action on behalf of the new religion, he consulted Xosroviduxt 
and his wife Aśxen. For example, it is explicitly stated that Trdat 
asked Gregory to allow Aśxen and Xosroviduxt to participate in the 
foundation of the sanctuaries of the martyred virgins.'* These women 
dug with their own hands the graves where the martyrs were buried. 

Agat'angełos did not simply employ the Martyrdom of Hńp‘sime as 
a literary device for the embellishment of his narrative. The actual 
martyrdom of some holy women which served as the prototype for 
the events recounted of Hnp'sime and her companions is attested by 
the existence of an early shrine devoted to them in Yałarśapat, the 
city which also held the royal residence.'^ However, other than what 


Manuk Abelyan, Erker (The Completc Works), vol. 3, Hayoc hin grakanut'yan 
patmutyun (History of Ancient Armenian Literaturę), vol. 1 (Ycrevan: Armenian SSR 
Academy of Sciences Press, 1968) [henceforth: Abelyan, History of Ancient Armenian 
Literaturę], 187-8. The wholc first section on Gregory's father Anak, the massacres of 
the two families, and the flight of the children contains many elements drawn from 
Iranian epics as well. See Nikolay Adontz “Grćgoire ITlluminateur et Anak le Parthe,’’ 
REArm n.s. 8 (1928): 233-245. 

Nina Garsoian, “Les elements iraniens dans TArmcnie palćochretienne,” in Des 
parthes au califat: quatre leęons sur la fortnation d’identite armenienne (Paris: De Boc- 
card, 1997), eds. N. Garsoian and Jean-Pierre Mahe, 9-37, esp. 27-30. 

Agat'angelos, § 766, p. 430. 

Sebcos tells us that the original wooden construction of Hfip'sime’s sanctuary 
was replaced by a new stone-built church by Catholicos Komitas (c. 618). See Sebeos, 
212. Paul Peeters considered the prototypes of these virgins the historical martyrs 
which suffered under the persecutions of Maximine Daia against the Christians of 
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Agat‘angelos tells in his History, we do not exactly know what type of 
activity these first Christian women performed. Agal‘angełos joined 
the Martyrdom of Hrip‘sime to the Life of Gregory in a way that re- 
duced the role of the virgin martyrs to creating a necessary cause for 
bringing Gregory out of the pit. However, a careful analysis of the 
text of the History shows that its first section, the Armenian Life of 
Gregory, was constructed around the Martyrdom of Hnp‘sime, which 
already existed. The virgin’s local cult existed long before that of 
Gregory and the Life of Gregory was composed in such a way as to 
respect Hnp'sime’s feast day.'® Hnp‘sime and her companions were 
such popular saints that Agat‘angełos had Gregory himself, with the 
personal assistance of the king and his family, construct the 
foundations of a sanctuary on the spot of their martyrdom.'^ The 
importance of these virgin saints is attested by early historians as 
well. P‘awstos Biwzand places them on an eąual footing with Trdat 
and St. Gregory the Illuminator as the favourite saints of the 
country.20 Lazar P'arpec'i’s History not only considers the death of 
these virgins as a momentous event in Armenian historyk' but also 
recounts numerous examples when Armenian generals go to their 
martyria in Yałarśapat to revere their memory .22 

If we were to characterise the type of sanctity represented by 
Hnp‘sime, she would appear as the typical heroine of a “passion 
epique.”22 Agat'angełos does not specifically mention any apostolic 
activity undertaken by Hnp'sime or her companions. The accent is 
placed on their pious way of life and their firmness in resisting any 
attempts to defile their State as holy virgins consecrated to God. As in 
many stories of martyrdom, the execution of the virgins itself became 
their supreme apostolic act. It was this heroic death that created a fa- 
Yourable environment for the beginning of Gregory’s evangelising ef- 
forts. The account also ąuotes a long section of a prayer which 
Hfip'sime pronounces "crying out with a loud voice” in front of a 
large crowd that had gathered to see her taken to the court and to 


Armenia during the ycars 311-12, see Paul Peeters, "S. Gregoire Lllluminateur dans le 
calendricrdc Naplcs,” AB 60 (1942): 106-7. 

Peeters, "S. Gregoire L’Illuminateur,” 114. 

AgaFangełos, § 765-766, p. 430. 

20 PB, 3.14, p. 60. 

2‘ LP, 3.2, p. 3. 

22 LP, 5.77, p. 141; 5.86, p.l57; 5.97, p.l76. 

22 Hippolytc Dcichaye, Les Passions des martyrs et les genres litteraires (Bruxclles: 
Bureau de la Sociele des Bollandistes, 1921), 236-315. 
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admire her beauty.^'* In ber speech, Hnp'sime summarises Christian 
doctrine in a way that resembles that of an evangelist. However, long 
speeches pronounced by martyrs, especially when being interrogated 
in front of judges and the public, were typical of the epic passion?^ 
There is yet another, morę specific instance, which preserved the 
memoiy of early christianising missions when women also acted as 
preachers of the word. It is the stoiy of Noune or Nino whom Xore- 
nac‘i considered to have been one of Hnp‘sime’s companions and the 
virgin who converted Georgia.Xorenac'i also included a solitaiy or 
hermit in their group. She was Mani, who ended her life of ascetic 
trials praying in the same cave where St. Gregory supposedly also 
died.^^ Most probably at first, these narratives did not necessarily 
depict only one group of virgin martyrs as we read in Xorenac'i. But 
all these stories relate the lives of pious women, Hnp‘sime, Gayane, 
Xosroviduxt, and Mani, whose presence and activity were described 
by fifth or sixth centuiy authors as decisive for the acceptance of 
Christianity in Armenia. 

The History of Agat‘angelos was written two centuries after the 
events it recounted. Its purpose was to edify and extol the role of St. 
Gregoiy the Illuminator, as well as to fortify the impression of a uni- 
fied national church in the figurę of a saint at a time when Armenia 
lacked political unity and its church was divided among the support- 
ers of various contemporaiy theological currents. Devoting too much 
space to Hrip‘sime or other evangelisers who preceded Gregoiy and 
were as important for the spreading of Christianity in Armenia as he 
was, would be to diminish Gregory s merits as the founder of the Ar- 
menian church. However, these other traditions, such as that of 
Hnp‘sime which give a prominent role to a virgin saint, were so sig- 
nificant, that Agat‘angełos could not simply omit them. While the 
main heroes of his History are Gregory and King Trdat, saintly 
women were indispensable for the accomplishment of their missions. 


Agatangcłos, § 168-172, p. 98-100. 

Delehaye, Les Passions des Martyrs, 255-237. 

MX, 2.86, p. 282-86. The discussion on the historicity of Noune or whether she 
rcally belongcd to the group of Hnp'simians is not pertinent to thLs paper. What in- 
tcrests us is the typc of activities that the Armenian sources ascribed to the Hnp‘si- 
mian Virgins. For the value of Xorenac‘i's testimony and its comparison with other 
sources on Nino, as wcll as the developmcnt of her cult in Georgia, sce Bernadettę 
Martin-Hisard, “Jalons pour une histoire du culte de Sainte Nino (fin IV-XII s.),” in 
Prom Byzantium to Iran, Armenian Studies in Honour of Nina Garsoian, ed. Jean- 
Pierre Mahe and Robert Thomson, (Atlanta: Scholars Press, 1997), 53-78. 

” MX, 2.91, p. 296-98. 
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Moreover in the fifth centuiy, the direct involvement of women in 
church administration was virtually non-existent. But in the third or 
forth centuries it was not unknown. Thus, the Greek Life of Gregory, 
which represents a translation from a morę archaic Armenian ver- 
sion, has kept some details on St. Gregorys wife, Julitta, which are 
absent in the later, morę official Armenian Agat'angełos that has 
come down to us.^® When Gregoiy came to Armenia, his wife re- 
mained in Cappadocia to raise their children. But when she heard 
about her husbands success, she came to Armenia to meet with him 
and give him news of their sons. She was granted due respect by the 
king and his family. As Gregory did not wish to continue their conju- 
gal life, his wife was put in charge of the Hnp‘simian virgins’ sanctu- 
aries until a priest was assigned to administer the church. 


The Apostle Thaddaeus in Armenia and Sanduxt, the Yirgin 

The History of Agafangełos represents one of two traditions about 
the arrival of Christianity in Armenia. Gregoiy was brought up in 
Cappadocia, came from a Greek-speaking milieu and represented the 
Greek current of Armenian Christianity. St. Hnp‘sime is said to be of 
noble Roman birth, thus reinstating once morę the close relationship 
between the Armenian Church with the Graeco-Roman world. The 
other tradition connects the christianisation of Armenia with Edessa 
in Syria. This wave of Christianity, spreading from the southem re- 
gions of Armenia which bordered Syriac-speaking Mesopotamia, is 
believed to have arrived much earlier, namely during the first two 
centuries of the Christian era.^^ The impact of Syriac Christianity was 
so profoundly rooted in the Armenian Church that even in Agat'an- 


Garitte, "Documents pour Tetude du livTe d'Agathange,'' 307-8 for analysis, 71-2 
for the Greek text. 

For the two-way spread of Christianity in Armenia, i.e. Syriac-speaking versus 
Greek-speaking missions with their doctrinal differences and cultural implications, 
see: Nikolai Adontz, Armenia v epoxn Yustiniana (Armenia in the Period of Justinian) 
(St. Petersburg, 1903) and its English translation with a vast apparatus of comments, 
Armenia in the Period of Justinian: The Political Conditions Based on the Nararar Sys¬ 
tem, edited and translated by Nina Garsolan (Louvain; 1970). I have used the Arme¬ 
nian translation of this work and all ąuotations are based on this edition: Hayastan3 
Hustinianosi daraśrfanum (Erevan: Hayastan, 1987), 387-8; E. Ter-Minaseanc‘ Die 
amtenische Kirche in ihrer Beziehungen zu den syrischen Kirchen (Leipzig: 1904), 2-11; 
Karekin Sarkissian, The Council of Chalcedon and the Armenian Church (London: 
SPCK, 1965), 79-85; Robert Thomson, “Mission, conversion and Christianization; The 
Armenian Example,'' in Studies in Armenian Literaturę and Christianity (Aldershot: 
Yariorum, 1994), 28-45, esp. 33 on the links between Armenian and Syriac Christian¬ 
ity. 
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getos there remain deep traces of its influence. It was proved that the 
baptismal ceremony of King Trdat as presented by Agafangełos fol- 
lows the order of the Syriac Church and not the Greek variant. Be- 
sides, the sacrament of baptism is described in terms that bear a 
strong influence of Syriac spiritual thought.^° 

Echoes of early Syriac missionaries who must have preached in 
Armenia are conserved in the Armenianised version of the Abgar Leg¬ 
end as well as in other legendary cycles to which it gave birth.^' The 
original Syriac legend concerned King Abgar of Edessa and the apos- 
tle Thaddaeus whom Christ himself had sent to heal Abgar and con- 
vert him and his city — Edessa — to Christianity. According to the 
Armenian tradition, King Abgar belonged to the Armenian Arśakuni 
dynasty’^ and the apostle Thaddaeus preached in Armenia and was 
martyred there by King Sanatruk.” A further step in the literary de- 
yelopment of these legends in Armenia is ensconced in the Acts and 
Martyrdom of Thaddaeus and the Martyrdom of Sanduxt. These texts 
reflect events that took place in the second or third centuiy, but the 
texts themselves are from the early fifth to the seventh centuries.^'* 
According to the Martyrdom of Thaddaeus and Sanduxt, when 
Thaddaeus came to Armenia, he met the daughter of King Sanatruk: 
"who was young of age, beautiful of appearance and pleasant of 


Winkler, ‘'Our Prcscnt Knowicdge," 136. 

For the textual tradition and claboration of the Abgar Legend in the Armenian 
milieu, I have relied on Irma Karaulashvili, Armenian Yersions of the Abgar Legend, an 
unpublished M.A. thesis from 1996, at the Mcdicval Studics Department, Central 
European University, Budapest, Hungary. 

MX, 2.33 pp. 164-184. 

A fifth century Armenian Iranslation of the Abgar Legend replaces all mentions 
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dition of the apostle Thaddaeus' mission to this country and his martyrdom there. 
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the necessary changes. For this analysis, see Yalentina Calzolari, ‘‘Reecriture des tex- 
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Armenie,” Apocrypha 8 (1997): 97-110, csp. 105-106. For an historical king Sanatruk, 
who most likcly .sen/cd as the prototypc for the homonymous king of the Legend, .see 
Michel van Eshrocck, "Le roi Sanatrouk et 1’apótrc Thaddec," REArm n.s. 9 (1972): 
266. P'awstos Biwzand uscs the name "apostle-slayer” for Sanatruk, in PB, 3.1, p. 12. 
For a discussion of the mcaning and the authenticity of this section of the PB, see 
Garsolan, "Introduction” to Epic Histories. 
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countenance, so there could be found no one comparable to ber on 
earth.”35 Sanduxt was among the First to be converted by Thaddaeus 
and she became indispensable in his work of evangelisation. It is re- 
markable that Armenian hagiography accorded the honour of the 
First known follower of the Apostle to a woman. Moreover, Sanduxt’s 
acts occupy a much larger space in the Martyrdom of Apostle Thad¬ 
daeus, than those of Thaddaeus himself. It would seem as if the well- 
known legend of the Apostle was used to provide the background for 
the telling of the stoiy of Sanduxt. The Martyrdom of Thaddaeus em- 
phasises the fact that she converted a large number of people and this 
makes her a potent asset to Thaddaeus’ missiond* Even Sanduxt’s 
baptism, accompanied by the miraculous shining of a bright light, 
caused many to follow her example. In fact, her pagan father was 
well aware that it was she who caused "the greatest number to fali 
away”’^ and because of this ordered his daughter to be killed. After 
her execution, Sanatruk also put to death the apostle Taddaeus, thus 
eaming the title of "apostle-slayer.”^® The activities of Sanduxt werc 
not limited to preaching the word but she also cared for the new 
community. She buried by night the newly converted who were slain 
on the order of her father, the king. She provided her fellow believers 
with food and clothing and consoled them. Thus, Sanduxt is cast not 
only in the role of an evangelising saint, but also as one who takes re- 
sponsibility for the well-being of the community of believers. 

From the literary point of view, the Martyrdom of Thaddaeus and 
Sanduxt shows the influence of Armenian, Greek and Syriac hagiog- 
raphical texts. It has already been demonstrated that it was written 
using as a model the apocryphal Acts of St. Paul and TheclaA^ The lat- 
ter were translated into Armenian from Syriac (not from its Greek 
original!) in the fifth century.‘'° The literary genre of the Thaddaeus 
and Sanduxt legends can be considered to be the nationalised Arme- 


Martyrdom of Thaddaeus and Sanduxt, 14. 

36 Ibid, 40. 

3^ Ibid. 
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3^ Akinian, “Martyrdom of St. Thaddaeus and Virgin Sanduxt.’’ Akinian also re- 
veals textual parallels between this text (as appeared in Sop‘erk', vol. 8) and Agat'an- 
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nian versions of those of saints Paul and Thecla. The Greek text of the 
Acta Thaddei, dating from the sccond half of the forth to the First half 
of the seventh centuries, must likewise have served as basis and 
model for the Armenian series of lives of Thaddaeus and Sanduxt.‘" 
Dating the text of the Martyrdom of Thaddaeus and Sanduxt is diffi- 
cult and an accurate hypothesis can only be proposed after the study 
of a critical edition of the text. The terminus ad quem is the seventh 
cen tury but there remains a thomy issue regarding the orał version of 
the legend which is much morę archaic than the written tradition 
and the ąuestion remains open. Most likely the prototypes of both 
Thaddaeus and Sanduxt existed in earlier centuries sińce references 
to them exist in Biwzands Historyd^ But we cannot be surę of the ex- 
act structural form of the legend before it was fixed in its written 
form. 

The author of the Martyrdom of Thaddaeus and Sanduxt, whenever 
it may have been that he composed or compiled his work, created the 
image of Sanduxt as an evangeliser. The popularity of this specific 
type of a female saint, as a type of missionary saint, is likewise at- 
tested by the exceptional veneration of St. Thecla herself, the First 
female evangeliser, known in Armenia as early as the fifth century.'” 
It was indeed this type of sanctity which became a national tradition 
and not olher variants, such as desert ascetics or nuns disguised as 
monks, whose vitae were also translated and appreciated, attests the 


Elcna MeSCerskaja, Legenda oh Avgare — rannesirijskij literatumyj pamjatnik 
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special interest which a female saint as a missionaiy found in 
Armenia during its oldest Christian period. Asidc from evolution and 
mutation of the text of the Martyrdom, the main prolagonists of the 
legends, Thaddaeus and Sanduxt, embodied certain ideals or acted in 
ways which eamed them popularity. If these sentiments were based 
on the memory of real missionaries, małe and female, whose deeds 
ignited the popular imagination can be partially answered by 
analysing the historical sources pertinent to the period. 

To sum up, both traditions of the christianization of Armenia pre- 
served a memory of holy women whose presence either as evangelis- 
ers, holy virgins, hermits, or high members of the court not only es- 
tablished an auspicious climate for the new religion, but often servcd 
as the key for the successful establishment of the Armenian church. 
Moreover, these first Christian women remained the most popular 
female saints in the Armenian Church. Conseąuently, their stories 
later evolved into even morę variegated cycles of texts. To paint a 
morę historically accurate picture of the Armenian woman’s in- 
volvement in every-day life during the time of transition from a pagan 
to a Christian nation, we must turn to ancient historical writings. 


Women in Historical Sources 

Women typically appear in historical sources in several contexts 
and some particular topoi are associated with them. The following 
sections will illuminate three aspects of social and daily life which 
show women in a leading role. First we will examine the importance 
of women as wives. In this role, they often cemented the political al- 
legiance of various noble clans through marriage. Secondly, we will 
take into account the role of women as singers or story-teller-bards 
during feasls as well as that of professional moumers at funerals. 
Thirdly, we will discuss the role of women as mothers in the religious 
education of their children. A connection between the role and place 
of women in society and the popularity of certain types of female 
saints in Armenia is certain. This link may be perceived by looking at 
some historical sources. 


Wives and Political Intrigues 

Noblewomen played an essential role in forging political allianccs 
through marriages, a situation which was a common feature of all 
mediaeval and post-mediaeval societies. Although descriptions of 
taking captive wives and concubines exist, the involvement of these 
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women in social affairs was not at all passive. A typical example is 
the dramatic legend of Faranjem, the beautiful daughter of Andok 
descended from the great noble house of Siwni. She was married to 
Gnel, the nephew of King Arśak. But tales of ber beauty reached an- 
other member of the royal family, Tirit', another nephew of the king 
and a cousin of Gnel. Tirit' decided "to capture”'’'' P'afanjem and 
blackmailed her husband in the presence of the king, enticing the lat- 
ter to kill Gnel. After having succumbed to Tirit"s intrigues, the king 
saw P'afanjem at Gnels funeral, fell in love with her, and decided to 
"take her as his wife.”''^ In the meanwhile, King Arśak had also slain 
Tirit'. P'afanjem, however, was far from being a passive victim of 
these machinations. After having become ąueen, she did not hide her 
hatred of her new husband nor did she restrain herself from deriding 
him for his physical defects. She continued this disdainful behaviour 
until the king decided to marry a second time. When Arśak’s new 
Greek wife, Olympia, arrived at court, P'afanjem, "fuli of envy and re- 
venge,”‘'* poisoned her. The narrative, although based on historical 
events of fourth century Armenia, has most likely not conserved its 
precise chronology and true protagonists. But it shows how contem- 
poraries perceived the involvement of women at court and in society. 
Although P'afanjem was forced to mariy King Arśak, within the walls 
of the pałace she was free to reject her husband and even mock him. 
P'afanjem’s behaviour towards her husband was not an isolated case. 
A certain princess, Eraniak, was also said to ridicule her husband Tr- 
dat Bagratuni on account of his lower social origin and ugly appear- 
ance.'*^ Obviously, medieval historians did not approve of such behav- 
iour. 

A common negative topos employed by Armenian historians and 
borrowed from the orał epic, was to blame the jealous wives of 
princes for being the cause of their husbands “controYersial” actions. 
Although noblemen appear as the main actors and protagonists of 
the interminable wars described in the Histories by Biwzand, 
P'arpec'i and Xorenac'i, women were the offstage perpetrators. We 
have seen how Biwzand presents Fafanjem as the cause, albeit the 
involuntaiy cause, of a fratricidal chain of events. Xorenac'i provides 
still other examples of wives blamed for negative intemal rifts among 
noble houses and the central royal authority. According to this 
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author, the sons of King Artaśes become jealous of their brother Ar- 
tavazd — the newly appointed army chief — because they were "put 
up to it by their wives.”‘'* On another occasion, a group of Armenian 
princes did not obey their lord, King Trdat, because they "submitted 
to the will of their wives and concubines.”'*^ According to Lazar 
P'arpec'i, the entire chain of events that led to the epic Battle of 
Awarayr began with a family drama involving the daughter of the 
Lord of Siwnik' and her husband Varazvatan. When Vasak, the Lord 
of Siwnik', threatened his son-in-law Varazvałan that he would 
avenge offences which the latter inflicted on his wife, the kings 
daughter (we are never told what the offences were that she suffered), 
Varazvalan fled from Siwnik' to the Court of the Iranian King of 
Kings. Here, he began weaving intrigues against the Armenian 
princes, a process which eventually created the situation which led to 
a religious war.®° 

These examples provide an image of the woman as stereotype. 
They witness to the fact that according to contemporaries, women 
were involved in political or social events as offstage motivators, 
rather than direct actors. It is still ąuestionable whether this conven- 
tional image corresponded to the actual role of women in society. 
There are other instances recounted by the same sources in which 
women themselves guide State affairs^' or lead armies in defence of 
castles.5^ Aside from their use as literary topoi all these examples im- 
ply that the will and the word of women had value, even if in some 
cases their entanglement in "men’s business” is presented in a nega- 
tive light. The History of Agafangełos presents its female heroines in 
a similar way. On the one hand, Xosroviduxt as well as St. Hfip'sime 
and her companions take on a significant role as key-stones for the 
mission of St. Gregory in his christianization of court and country. 
They assume the role of causes for the change of King Trdat’s 
attitude towards Gregory and towards the religion he represented. 
We may ąuestion whether the role of women really stopped at this 
point. Most likely it went even further sińce the same Agafangełos 
cannot refrain from according an important place and an active role, 
equal to that of Trdat, to Princess Xosroviduxt and Queen Aśxen in 
the strengthening of Christianity as the State religion in Armenia. 


MX, 2.53, p. 220. 

MX, 2.92, p. 300. 
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Women Bards and Singers 

Historians often take issue with the loąuacious naturę of women. 
Talking too much was considered to be their most uncontrollable de- 
fect. On the contraiy, virtuous ladies such as Xosroviduxt, were 
praised for “not having a mouth, as without a door, like other women 
do.”®^ In condemning womens talkativeness, P‘arpec'i’s description of 
the blessed wives of those martyrs who fell at the Battle of Awarayr 
or were taken prisoners in the deserts of southem Persia is even morę 
striking. P‘arpec'i described their ascetic practices, their virtues and 
the numerous sacrifices they undertook. These included rejecting the 
fine foods, clothing and bedding to which they were accustomed. But 
their most impressive accomplishment was something “impossible 
for women to oyercome”. Indeed, this was namely "too much talking 
and even "turning their eyes this way and that under their veils.” 
P‘arpec'i is so amazed by this achievement that he cannot resist re- 
peating himself by saying that these women "curbed their tongues 
from useless chatter.”®'' 

According to our authors, women’s greatest weakness, it would 
seem, was their proclivity to idle talk. However, once again it is 
doubtful whether this disapproving attitude towards women’s loqua- 
ciousness was really so manifestly expressed in everyday life or was 
again simply a negative literary topos, a conventional complaint that 
the authors felt obliged to reiterate. As we saw, hagiographers put 
long prayers or sermons in the mouths of female saints, as well as 
depicted them as preachers of Christian doctrine. Their ability to 
speak at length on the Christian message was obviously a virtue wor- 
thy of praise and honour. There were other positive uses of women’s 
presumed talkativeness, which it would be morę appropriate to cali a 
facility with elegant verbal expression. This, at other times so de- 
meaning, weakness madę women ideał as singers, bards or profes- 
sional moumers at funerals. Ali these functions reąuired both oratory 
skill and a talent for fashioning gripping stories on the spot. 

In the brief times of peace, one of the favourite pastimes of the 
Armenian princes was hunting and feasting. Singers and bards pro- 
vided entertainment during their banąuets and many of them were 
women. Apparently these were women from the lower social classes, 
often slaves or the concubines of princes. They played musical In¬ 
struments, sang ballads and legends both about heroes of a time long 
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past as well as about their still living sovereigns.55 These story-tellers 
transmitted in this way the orał history of Armenia, often mixing the 
historical with the legendary. Armenian historiographers lament the 
love of princes for these songs and tales and their inability to appre- 
ciate "real history.” In fact, this alternative, "unscientific” history is 
often referred to as "old wives’ tales.”'’* Despite these protests, Histo- 
ries of Biwzand, Xorenac‘i and P‘arpec‘i are themselves imbued with 
narratives whose basis were rooted in orał tradition. Their modę of 
writing history was also heavily influenced by this same orał tradi¬ 
tion. 

To appreciate the role of women in forging łegends and spreading 
information it is hełpfuł to łook at a macabre example. The practice 
of hiring femałe moumers upon someones death, especiałły if the 
deceased was an important person, was ąuite wide-spread. St. Nerses 
the Great (353-373) estabłished canons to prohibit this custom and 
also forbade any overły dramatic show of mouming — but he had 
onły limited success.®® Femałe mourners, not only those who were 
specificałły hired for this purpose, but also members of the famiły of 
the deceased, incłuding nobłewomen themsełves, were the ones en- 
trusted with tełling the gęsta of the deceased in a poeticał form of 
eułogy. When Paranjem’s husband, Gneł, was kiłłed through perfidy 
by King Arśak, she appeared "with a tom dress, with her hair untied, 
with her breasts uncovered, and mouming at the funerał. She was 
shrieking łoudły and bringing eveiyone to tears because of her heart- 
breaking łaments and sobs.”^^ Meanwhiłe, the sound of muttering 
reached her ears — a rumour that she hersełf was the reason why 
Gneł was kiłłed. This idea was ąuickły picked up by the professionał 
moumers who immediateły began to encode it into a song, chant it 
out łoud and make the whołe truth known to eveiyone. This incident 
iłłustrates how history was created and transmitted on the spot — but 


Xorenac‘i on two different occasions spccifically mentions beautiful women 
slaves who skilfully playcd musical in.strumenls and sang during feasts, in MX, 2.63 , 
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ArSak appeared to he as courageous as Achilles, when in reality he rather rescmhled 
the lamo Thersites. MX, 3.19, p. 334. 
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certainly by means of semi-legendary overtones. The authors of this 
stoiy as well as its disseminators were women. If one remembers the 
fact that hagiography grew out of martyrology centred about the cir- 
cumstances of the death of martyrs, the function of female eulogists 
could acąuire important implications for the spread of ever new mar- 
tyr-cults and their re-telling. 

In this way, women acting as singers, bards or professional 
moumers, diffused myths, stories and legends — or in one word, 
traditions. This was the orał method of constructing history. By per¬ 
forming these functions, women were perfectly pointed to also 
transmit religious messages. There is no direct evidence that they 
likewise preached Christian ideas, stories from the Bibie or the first 
local tales of saints and martyrs. But it would fali within the role 
which society gave to women to disseminate by word of mouth new 
ideas and emerging legends — this time, of a religious naturę. More- 
over, in the first period of the gradual christianization of Armenia, 
before and even after the creation of the Armenian alphabet, there 
was no clear-cul distinction between hagiographical, historiographi- 
cal and other types of epic stories. The Martyrdom of Hnp'sime con- 
tains apparent traces of an orał tale, no doubt based on the actual 
practices of those times, telling of the attempt by a king to capture a 
beautiful girl into his gynaeceum, the refusal of the girl to consent to 
the kings desire and her eyentual execution for disobedience to the 
king.*° These elements were put into a Christian framework and be- 
came hagiography. This is only one such example that has come 
down to us in a written form. There is no reason to think that the 
Martyrdom of Hrip‘sime is uniąue in that the structure and literary 
techniąue of orał tales are combined with newly arrived religious 
ideas. Women singers or moumers, who certainly had already mem- 
orised the literary models, could easily substitute the names of saints 
for heroes, and turn a secular legend into hagiography.*' Thus, these 
women become a significant instrument for spreading Christian 
ideas. Given this context, it is not surprising that female saint known 
for preaching the word, such as Thecla and her national equiva]ent 
Sanduxt, became a popular model among the first Armenian Chris- 
tians. 


** For this analysis, sec Abclyan, History of Ancient Armenian Literaturę, 188 and 
esp. 221. 
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STABILISING THE NeW ReEIGION 
A Mothers Role as an Educator 

There was yet another domain where the role of women was fun¬ 
damenta!. It was their duty to provide a religious upbringing to their 
children. The second generation of holy women of Armenia — his- 
torical personages such as the wives of Awarayr heroes — show the 
importance of this task in the conservation of the new religion. The 
entire time of passive resistance against Sasanian Iran which led to 
the hattle of Awarayr and the peace treaty of Nuarsak was also char- 
acterised hy an intensive interna! struggle hetween the Armenian 
nohle houses which supported Christianity and the others which prc- 
ferred to maintain traditiona! Zoroastrian religion. In this milieu, the 
responsihility of mothers in overseeing the religious education of 
their children allowed them a crucial role in the religious orientation 
of the new generation. 

The historians Ełiśe and Lazar P'arpec‘i have preserved many de- 
tails of these events in their works. In order to avoid an unprepared 
direct conflict with their Iranian oyerlords, the Armenian princes 
who were summoned to the court of the Iranian King of Kings, Yaz- 
kert, decided to declare their adherence to Zoroastrianism. The his¬ 
torians tell us, however, that in their hearts, the Armenians remained 
true Christians, wishing to return to Armenia in order to gathcr 
forces to fight against the religious persecution promoted hy Yazkert. 
The unsuspecting Yazkert, therefore, sent Zoroastrian magi to Ar¬ 
menia along with the departing princes, specifically instructing them 
that “the wives of the princes shall likewise accept the teaching of the 
magi.”*^ Similarly, the “sons and daughters” of the various nohle 
ranks were to be educated by these Zoroastrian priests. However, 
when the Armenian princes arrived at the borders of their homeland, 
they were met with a popular resistance. Their families rejected them 
even morę decisively. Their “fearful children fled from their fathers’ 
embrace. Seeing their fathers changed, they were terrified. Staring at 
the faces of their mothers, they saw them continually wailing and 
shedding tears. Because of this, the children themselyes burst into 
tears and no one could pacify them, neither their nurses nor tutors.”“ 
In their moment of crisis, the children looked to their mothers for 
guidance. It is significant that this situation refers to a religious crisis 
and the mothers were the ones to represent "orthodoxy" for their 
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childrcn. The importance of women as instructors in their childrens 
religious cducation was well-known to King Yazkert and for this rea- 
son he specifically ordered his magi to instruct the wives of the Ar- 
menian princes. He was not successful, sińce: “the magi, whom the 
Armenian nohles hrought with them ... were despised... hecause the 
wives of the nohles, whom the magi thought [that they had to] in¬ 
struct, ahhorred the mere sight of them, and they [the wives] strictly 
ordered the tutors not to allow them [the magi] to approach their 
Sons and daughters.”*'' This passage, hesides once again emphasising 
a mothers role in the religious education of her children, clearly 
shows us that in cases where the mother herself was not the immedi- 
ate instructor, she closely supervised the tutors and nurses of her 
children. The historian Lazar P'arpec‘i himself was educated hy the 
mother and aunt of his patron, Prince Vahan Mamikonean. In his let- 
ter addressed to Prince Vahan he writes; “your hlessed mother and 
[your aunt] Anuśwram ... educated us too ... nourished us, as they 
did you, hearing in mind [their] love of spiritual things.”*® It is evi- 
dent that Lazar is making a reference to the religious education he 
received from these pious women. 

This function also gave mothers the right to dedicate their chil¬ 
dren to God. In one case, the historian P‘awstos Biwzand accuses 
Queen P'afanjem of having "offered Pap to demons during his youth” 
— a cause of this kings later impiety. P'awstos likewise alludes to 
P'afanjem’s attachment to paganism and claims that she hrought up 
her son in this yein.'’* There are many other examples from the Mid- 
dle Ages which attribute the decision to consecrate a child to the mo- 
nastic life to hoth parents or to the mother alone.*^ Perhaps it is the 
same right enjoyed hy the mother in guiding her children’s religious 
growth which gave rise to a peculiar haptismal practice. In the Can- 
ons of Śahapivan (444), we find a strict prohihition censuring those 
priests who "do not haptise children themselves, hut hless some water 
and give it to young women, instructing them to themselves haptise 
their children in their own homes.”*® This custom took the spiritual 
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link binding mother and child too far to have been accorded tolera- 
tion by the church. 

The close involvement of women in the religious education of 
their children madę them a crucial element not only for the accep- 
tance of Christianity but also for solidifying its foundations. The 
younger generation tumed to their mothers for spiritual guidance. 
Without the vital support of Armenian mothers, the new religion had 
no chance of survival. This role as faith nurturers came to comple- 
ment the other function of women as disseminators of Information 
about Christianity and strengthened their role in the religious trans- 
formation of Armenia. 

Sainthood within the Family 

The leaders of the battle of Awarayr were canonised as martyrs by 
the Armenian church. Their wives were praised as worthy consorts of 
these heroes sińce they had given themselves to ascetic practices. 
This generation of women martyrs of Awarayr differed from the ear- 
lier virgin martyrs in one important aspect. They were wives and 
mothers, but these functions were accomplished in the light of holi- 
ness. They carried the weight of their widowhood with most admira- 
ble dignity and patience, they “tamed their bodily desires,” and per- 
fected their knowledge of the scriptures.*^ But their holiness was not 
opposed to the State of a married woman who mourns her husband. 
Their ascetic life was not necessarily a voluntary act of faith bul a 
choice imposed upon them by circumstance, a choice which they ac- 
cepted with courage and determination. It is understandable that 
Ełiśe, whose History is imbued with poetical spirit, wrote such 
breathtakingly tender lines about the “softly brought-up ladies of the 
land of Armenia” who "forgot feminine weakness and became virtu- 
ous as men in spiritual warfare.”™ He continued, "the frost of many 
winlcrs melted, spring arrived and sparrows came again, men fuli of 
the love of life saw and rejoiced, but they [the widows] could never 
sec the ones they longed for. Spring flowers reminded them of their 
husbands who had so loved their families and their eyes longed for 
the desired beauty of their faces. ... they wept and recalled their 
names at every occasion. ... But while their minds were so tormented 
from all ąuarters, their heavenly virtue did not weaken in any way. To 
outsiders they appeared as mouming and afflicted widows but their 


EHSe, 15.5. 
™EliSe, 157. 



376 


ZAROUI POGOSSIAN 


souls were adomed and consoled by heavenly love.” This was the in- 
ncr drama of these holy women. Although they comforted themselves 
with the love of God and the ascetic life, they never disdained their 
status as married women nor did they reject the strength of their 
bond with their husbands. This attitude takes the concept of female 
sainthood to a different level if we compare these espoused women 
saints with earlier examples of female sanctity, the virgin martyrs 
Hnp'sime and her companions as well as Sanduxt, who preferred a 
spiritual marriage to Christ to the earthly delights of a family. The 
living martyrdom of the Awarayr women sanctified, rather than re- 
futed the values of marriage, motherhood and family. Paradoxically, 
another martyr, St. Śuśanik, maltreated and driven out of her house 
by her husband, appears as another example of the sacred enshrined 
within family life. 

During the time separating Awarayr and Nuarsak, some noble 
lords and ladies preferred to die rather than betray the Christian 
faith. But there were also those who opted for the faith of Zoroaster. 
Disagreements between a husband and a wife could give rise to fam¬ 
ily upsets. Lazar P‘arpec'i might have hinted at such a situation when 
he blamed the upheavals within a noble family of Siwnik' for causing 
the war against Persia. A noted example of such fatal discord is re- 
corded by the Martyrdom of St. Suśanik.'^' The heroine, a historical 
person, was the daughter of the great generał Yardan Mamikonean, 
the hero par excellence of the Battle of Awarayr. She was one of that 
generation of children brought up by the pious widows of the 
Awarayr heroes. She was married to the Georgian prince Yazgen 
whose father, Aśuśa, was also among the rebels and friends of Yardan 
Mamikonean. Yazgen, however, became an apostatę while at the 
Persian Court. In fact, during these years from 470 to 482 (484), 
Yazgen was not the only apostatę, sińce Śuśanik’s own cousin, Ya- 
han, had taken the same step.^^ Lazar P'arpec'i insisted that Yahans 
apostasy was unwilling and that he was simply copying the political 
tactics of his father and uncle of the previous generation. When re- 
bellion was ripe against Sasanian Iran, Yahan restated his adherence 
to the Christian faith. We should recall, however, that Lazar wrote his 
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History under the patronage of Vahan Mamikonean and would obvi- 
ously not wish to diminish the glory of his henefactor. It is not sur- 
prising that the name of Śuśanik is completely missing in his History. 

Faced with a situation in which hoth her hushand and her cousin 
— the latter was also Tanuter or chieftan of her patemal family — 
had hecome apostates, Śuśanik shines as a pillar of faith. She refuses 
to follow her hushand’s example in his hetrayal of the faith. Because 
of her stalwart hehaviour, she is attacked hy him and heaten to al- 
most an inch of her life. Surviving this maltreatment, she withdraws 
to a smali hut away from court, devoting herself to reading the Scrip- 
tures and performing miraculous cures for her visitors during a pe¬ 
riod of seven years. She dies in this quasi-prison, renowned for her 
feats of asceticism. Throughout these seven years, Yazgen, in addi- 
tion to using violence, implores her on many occasions to return to 
her family and accept Zoroastrianism. Śuśanik’s refusal had implica- 
tions which reached far heyond her family. It may have cast doubt on 
Yazgens conversion to Zoroastrianism in the eyes of the Iranian King 
of Kings and caused him political troubles.^^ Whatever the exact rea- 
son, Yazgens efforts to reconcile with his wife witness to the political 
importance of a wifes will and her religious orientation in the high 
echelons of society. 

Śuśanik’s example reveals several traits which are typical of fo¬ 
rnale sanctity as presented in early Armenian literaturo — but they 
are all concentrated in one person. We have scen that according to 
hoth traditions of the christianization of Armenia, women were 
among the first to be converted and to assist the evangelical activities 
of Christian missionaries. Examples include Sanduxt, Hfip‘sime and 
Xosroviduxt. P'awstos Biwzands account of Armenian-Persian con- 
flicts during the fourth century includes an episode recounting how 
most Armenian princes, terrified by the advance of a largo Persian 
army, abandon their wives and children in their family fortresses and 
flee the country. After their defenceless spouses are enjoincd to 
change their religion or die, they all chose to be “killed by tor- 
ments.”^'' A century later, just before the Battle of Awarayr (451), 
women once again protested their husbands feigned apostasy upon 
the return of the men from the Persian Court. The wives of these 
princes are depicted as a whole, without mentioning individual 
names. They refused their husbands apostasy as an entire body. 
Śuśanik, however, is a special case which shows that resistance was 
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by no means easy. These narratives convey the message that women 
were not only among the first to convert to Christianity, but that later 
they proYcd most faithful to that religion, even at the cost of their 
lives. 

Such accounts of the decisiveness in their religious beliefs likewise 
demonstrate that for men, who were in the centre of political action, 
apostasy based on practical reasoning was far from unknown (we 
have examples of at least two successive generations of such "double” 
apostates, who, in the end, became heroes), women generally re- 
mained morę steadfast in their beliefs. It may be ąuestioned whether 
such behaviour was the norm or rather so extraordinary that histori- 
ans felt obliged to record it for posterity. Since men were the main 
protagonists of political action, they were directly involved in the 
events and we conseąuently have much morę information on their 
attitudes and behaviour. If there did exist women who apostasized 
out of conviction, we have no record of them. On the contraiy, in 
both cases which record the ambiguous apostasy of men, their wives 
are the first to stand up against this act. This reaction stands in elear 
contradiction to another conventional image, that of the weak 
woman. In Śuśanik’s case, her boldness cost her her life, but it also 
immortalised her, making her a saint venerated by both the Geor- 
gians and by the Armenians. 

Another feature characterising both the women martyrs of 
Awarayr and Śuśanik, is that their sanctity originated from their 
status as mothers and wives. Śuśanik’s husband is her adversary not a 
beloved co-martyr. But she is forced to accept martyrdom because of 
historical circumstances and the political-religious choice of her hus¬ 
band, not out of an absolute rejection of marriage and motherhood. 
In fact, while in prison, she constantly prays for her children and they 
even come to visit her, The holy woman suffers deeply when her chil¬ 
dren are also forced to apostasize.^^ 

Thus, in the second phase — the stabilisation of Christianity in 
Armenia — piety and sainthood for women were not thought of as 
necessarily outside the bounds of family ties. This principle may ac- 
count for one of the reasons why organised women’s monasteries 
failed to prosper in Armenia throughout the entire Middle Ages.^* 
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CONCLUSIONS 

In this brief survey, we have studied two generations of holy 
women of the Armenian Church, corresponding to two historically 
distinct periods. The first generation of saintly women was associated 
with the arrival of Christianity in Armenia. These include St. 
Hrip'sime, St. Gayane and their companions, and St. Sanduxt. They 
were virgin martyrs who also preached the word of God and paved 
the way of Christianity with their lives. During the time of the accep- 
tance of Christianity, royal ladies, such as Princess Xosroviduxt and 
Queen Aśxen, were also accorded an important role in hagiographical 
sources. They had a significant influence on creating favourable cir- 
cumstances for the arrival and the survival of the new religion. De- 
spite the various legendary elements as well as the literary topoi that 
abound in these narratives, these female protagonists acted in the 
ways and functions contemporary Armenian society ascribed to 
women. Historical sources further allow us to understand why 
women were so important in the religious transformation of Arme¬ 
nia. First, women, particularly those of Iow birth, disseminated orał 
traditions and legends as singers and bards. Although this vocation 
was not exclusively female, this function placed them, possibly along 
with their małe collegues, in a position to propagate the new religious 
ideas. Hence, a generation or two later, they could be remembered in 
an idealised form as preachers of the word. Secondly, women were 
responsible for providing religious education to their children. In this 
vital role, they ensured the futurę of the new religion and conse- 
ąuently had a crucial influence on the second phase of the christiani- 
zation process — the stabilisation of the new religion in Armenia. 
The second generation of female saints — the widows of the martyrs 
of the Battle of Awarayr — provides elear evidence for the impor- 
tance of a mothers role in educating her children. Their resistance to 
the ostensible apostasy of their husbands was intensified by their 
childrens repulsion of the Armenian princes — their own fathers — 
and in this they were guided by their mothers. 

Both the wives of the Awarayr heroes and St. Śuśanik were models 
of sainthood and asceticism without rejecting their status as mothers. 
They were mother-martyrs, if we may cali them by this name, and 
their persistence in ascetic practices elevated rather than denied their 
position as wives and mothers. 

Notwithstanding the variegated types of sainthood represented by 
the female saints whose lives we have examined, all of them provide 
elear evidence that in a particular historical situation — during the 
period of religious transition from ancient Armenian paganism to 
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Christianity — women exerted a significant influence on the course 
and outcome of events. 
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I. La lettura biblico-teologica della incarnazione DEL Messia 

NELLA Stele di Xian 

1. Premessa 

U Sutra di Gesu il Messia, composto tra il 635 e il 638, data nella 
ąuale Timperatore cinese promulgó leditto che autorizzava la propa- 
gazionc della nuova religione venuta dalia Persia, ha il suo parallelo 
nella "stele di Xian” eretta nel 781: i due documenti non dipendono 
dal vangelo di Matteo, che risulta invece utilizzato glossato, commen- 
tato, ampliato nel Discorso del Yenerato dell'Universo, sulla elemosina. 
Quest’ultimo discorso e datato al 641 d.C. (par. 223) e ąuindi vicino 
nel tempo al Sutra di Gesu il Messia, ma verosimilmente fu Tespres- 
sione di soggetti differenti, non legati alla chiesa di Matteo, alla mis- 
sione che conclude il Yangelo di Matteo, diretta ai Dodici Discepoli, 
eletti dalia Galilea, ma piuttosto alla chiesa gerosolimitana di Giaco- 
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mo e dei suoi apostoli, gli eredi della famiglia naturale, storica del 
Cristo. Riferendo la storia di Gesu secondo Matteo, il Discorso sulla 
elemosina attribuisce alla sua predicazione tre anni e mezzo (par. 
63.251) e non venti anni, come il Sutra di Gesu il Messia, mentre la 
stele di Xian non stabilisce datę. Yerosimilmente, dopo alcuni anni, 
erano presenti in Cina, accanto agli eredi persiani della Chiesa gero- 
solimitana e di Antiochia di Siria, i discendenti della Chiesa elettiva 
dei discepoli, secondo il vangelo di Matteo. 

La stele di Xian, ąuesto documento, che in ąualche modo conti¬ 
nua il Sutra merita ąuindi una distinta lettura e valutazione. 


2. La professione di fede giudeo-cristiana nella Unita e Trinitd del Si- 

gnore Iddio 

a) Esordisce eon una "professione giudeo-cristiana di fede nella 
Unita e Trinita del Signore Iddio" eterno, infinito, trascendente, ma 
insieme creatore (par. III); nel titolo SiGNORE, in ebraico '‘^dóndj e 
implicito il nome biblico, ineffabile che i Giudei ortodossi non pro- 
nunciano, YHWH, ed una professione di fede in ąuello di Dio; la 
trascrizione fonetica del cinese Aluohe corrispondente al siriaco ‘A-la- 
ha' e allebraico biblico Hóhlm e il nome equivalente della Bibbia. 

In ąuesto contesto biblico, richiamato e trascritto in modo for- 
male attraverso il Nome di Signore e ąuello di Dio, e necessario e do- 
veroso citare le espressioni ebraiche di Genesi 21,33 oldm: “Dio di 
Etemita”: Abramo invocó il nome del Signore (YHWH) = "Dio di 
Etemita”. In Is 40,28 ąuesto attribulo precede ąuello di creatore, 
come nel nostro testo cinese: YHWH e un Dio etemo, “creatore della 
etemita della Terra”. Cosi e difficile ritenere una derivazione da A-lo- 
han che nelle scritture buddiste rappresenta Arhato Arhan, "il frutto 
di Buddha”. 

Pertanto le coincidenze notate da Paul Pelliot eon la terminologia 
di Lao-tseu per i termini etemo, inaccessibile, impassibile come attri- 
buti del "Dao”, la Via sono interessanti e concorrenti, ma non esclu- 
dono ąuelle bibliche, sicuramente intenzionali e precedenti. 

Analogamente, che abbia "ispirato i santi” eon la sua maesta su¬ 
prema durante i secoli rinvia allattUbuto della sapienza di Dio "et 
per nationes in animas sanctas se trasfert, amicos Dei et prophetas 
constituit” (Sap 7,27). 

D’altra parte, Tespressione cinese chdng rdn f^) vuol dire un es- 
serci etemamente, senza cambiamento, e ąuesto essere, ąualificato 
come etemo e immortale (vedi Wang Shao Jun) viene alla fine identi- 
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ficato eon la persona meravigliosa dell’Uno-Trino, il vero Signore e 
cioe eon YHWH. II biblista nestoriano aveva dunąue presente il testo 
di Es 3,14 "lO SONO COLUi CHE SONO”, "ąuesto e il mio nome in etemo” 
(Es 3,15). Ma nello stesso tempo lo ąualifiea eon attributi "Cinesi" e 
"Cristiani" {zhen veramente siłenzioso. Il silenzio era rattribu- 

to ehe Santlgnazio di Antioehia di Siria dava al Padre nelle sue lette- 
re: il silenzio di Dio (Ign Ef XV,1; XIX, 1 Mag. VIII,2) e anehe al Figlio: 
“Chi possiede la parola di Gesu puó anehe realmente udire il suo si¬ 
lenzio (Ef XV,2). Ebbene ąuesto “Esserei eterno” e "siłenzioso” esi- 
steva "prima di tutto”, {xian xian, era senza origine anteriore, 

(er wu yudn, ffi] ^ X). 

Questo eternamente esserei, ąuesto essere silenzio e inoltre "pro- 
fondo” (lontano, inaeeessibile, impassibile), ehiaro "spirituale, sovru- 
mano” (= yao ran ling xu, {hou hou er miao you, fś 

^), dopo, "misterioso (meraviglioso) senza fine, sottile estremamen- 
te, ineoneepibile, traseendente" (ef "ZHEN KONG MIAO YOU”, "vera- 
mente il vuoto e meraviglioso senza ftne", Buddha). 

Questo essere prima di tutto, anteriore ad ogni origine {xian xian) 
e ąuindi profondo, lontano, inaeeessibile, impassibile, spirituale, vuo- 
to (yao ran ling xu) e nello stesso tempo "dopo il dopo" {hou hou) c 
eioe l’ultimo in assoluto e aneora (er miao you) misterioso, sottilis- 
simo, meraviglioso, tutto ąuesto rinvia agli attributi di Dio e di YHWH 
nella Bibbia, naseosto, misterioso (Is 45,15; Sal 89,47), alla sua tra- 
seendenza e alla Santita, al suo essere il primo e Tultimo (Is 41,4; 
44,6; 48,12), Colui ehe ha fondato la terra, eontenuto il marę (Gb 28; 
38,4-39; Dt 32,39). 

Il eonfronto eon il DAO e il eommento al Lao tseu segnalato da Pel- 
liot' indubbiamente arrieehisee la teologia bibliea, perehe rinvia al 
non essere ereato delPEssere traseendente di Dio alla fine del tempo 
fisieo, ereato e alfal di la della storia degli uomini e delle eose. 


3. Latto creativo di Dio 

Proviamo la lettura della ereazione nel raeeonto della Stele: Zong 
xuan shu er zao hua {,^- i 

Zong = radunando, operando su, dirigendo (DAO); xuan = della 
tenebra, della oseurita, del mistero; shu = il eentro, asse. 


Nota 6, edizione a cura di A. Forte 
In caratteri scmplificati moderni. 
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La creazione possiamo tradurla cosi: “gestendo della confusione, 
delloscurita, delle tenebre, il centro {=yi, ^), l’assoluto^ (tai ji, 
operando sullo stato originario di confusione come un centro, un 
principio di ordine e di chiarezza, creó la natura”: zao hua, fece il 
cambiamento (hua = cambiamento) la trasformazione. "Immise nelle 
tenebre e nella confusione delle origini un cambiamento, un ordine”. 

Da una parte, dunque il testo descrive la creazione come fosse il 
passaggio del Dao, la realta unica e perfetta, occulta e immutabile, 
silente nel suo muoversi (e manifestarsi) attraverso le cose; lo stato 
precedente alla venuta allessere delluniyerso era ritenuto simile ad 
una "torbida confusione”. 

Il Signore, Aluohe, altera e modifica ąuesta confusione e oscurita, 
"radunando” e poi separando. 

Daltra parte ąuesta teologia della Creazione e disegnata ad imita- 
zione di Genesi cap. 1°: "in principio ... la terra era una cosa senza 
forma e vuota, una tenebra copriva Tabisso” (v. 2). Ma sulle acąue si 
muoveva lo Spirito di Dio. Questo movimento anticipa e si combina 
eon la Parnia: il muoversi dello spirito e il parlare (v. 3) anticipando 
la luce (v. 3). Seguira Toperazione del separare (v. 6.7) il distinguere 
(V. 14). 

In conclusione, i nestoriani e i loro traduttori e collaboratori in- 
troducono nel ąuadro cosmologico a loro contemporaneo di uno sta- 
dio originario delle cose di confusione e di oscurita (scuola taoista), 
owero di una realta energetica in cambiamento continuo (yi, ^) un 
assoluto (tai ji, Afe) immanente allesistente, non distinto, non per¬ 
sona (vedi Yi jing e le sue appendici), un soggetto personale, divino e 
potente, che opera come Shang Di della tradizione cinese, ma non 
piu soltanto come ordinatore, ma come creatore alla maniera di Dio 
nella prima narrazione biblica di Genesi (cap. 1). Owiamente vi e la 
difficolta di esprimere il motivo di una invenzione dal nulla della 
realta, ma comunąue e evidente il superamento di una concezione 
della origine deiruniverso come emanazione da un principio owero 
come meccanica divisione della unita originaria nel molteplice, in un 
monismo delfuniyerso che non prevedeva uno spirito personale e 
creatore; uno spirito personale e sicuramente inteso, come si deduce 
dalia espressione seguente della stele cristiana: Miao zhong sheng, yi 
yuan zun zhe X# ^). 

Miao puó essere inteso come aggettivo o come verbo. Come agget- 
tivo, ha il valore di bello, eccellente, meraviglioso, misterioso e an- 
cora ingegnoso, intelligente, sottile (Mathew’s 4474). Come verbo, in 


Yedi G. Melis, La dna contempomnea, Edizioni Paoline, Roma 1979, p. 468-474. 
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funzione verbale puó avere il significato di “magnificare, animarc, 
ispirare” (Pelliot). 

fe possibile dunąue tradurre: "lui, rintelligente fra la folia dei 
santi”, “il meraviglioso fra tutti i santi” oppure “colui che ispira tutti i 
santi” che li anima (eon la sua santita), che li magnificó; = 

usare, prendere: verbo, non preposizione; yuan (X) (Mathews 7707) 
= il primo, il principio; e il primo carattere del Libro dei Cambia- 
menti (uso come numerale); nel Taoismo Yuan Shi Tian Zun "il per- 
fettamente onorato Cielo”, "e colui che usa perfetto onore, rispetto (a 
tutti gli esseri creati)”; usa, owero offre, dona. 

Anche qui vi e una reminiscenza del racconto in Genesi (cap. 1) 
dove Iddio contempla le cose nella loro positivita, nella loro bonta di 
essere, dopo averle stabilite, create. 

Qi wei wo sanyi miao shen wu yuan zhen zhu a- luo-he yu? 

3.—j-j'''M ^ ^k) = “Lui solo il nostro Tre-uno (Trino- 

Uno), il meraviglioso, misterioso Personaggio (la meravigliosa Perso¬ 
na), senza origine (wu yuan), vero padrone {zhen zhu) Ałuohe”; zhu 
(Mathews 1336) corrisponde a Signore, Padrone, e ąuindi allebraico 
YHWH, letto correntemente nella Sinagoga (Es 34,6) come Nostro Si¬ 
gnore, '‘^dóndj da 'adón, signore (Is 3,1; Zac 6,5; Mai 3,1), owero a Pa¬ 
drone, Dominatore (ebr. mosel Mic 5,2; Is 16,1). 

Nel NT ąuesto titolo e applicato al Cristo Gesu (Giuda 4). 

La prospettiva e ąuella deWinno in adorazione della Santa Trinitd 
(in siriaco MOTWA = da recitare seduti) (doc. F. Saeki). ma’alaha, 
prima che come Signore eon tre Poteri sul cielo, sulla terra, sulluo- 
mo, era contemplato nella sua eternita e trascendenza. In una manie¬ 
ra differente da ąuella del vangelo di Giovanni (1,1-2). "In principio 
era il Verbo.... Tutto fu fatto per mezzo di Lui”, la stele pur affer- 
mando Tunita della Trinita in un solo Dio Personale, attribuisce la 
Creazione direttamente a Dio, Padrone, Signore; e soltanto in un se- 
condo momento, in ordine alla Incarnazione e alla salvezza, viene 
introdotta la Persona Divina (= inviata) venuta al mondo, simile agli 
uomini, il Yenerabile Messia, Splendore (di Dio Padre). E sara lui che 
stabilira la dottrina nuova, per formare alla pratica virtuosa secondo 
la retta fede, dello Spirito Santo, della Unita Trina. Questa maniera 
di parlare dello Spirito Santo in uno stile oggettivo, indiretto, attra- 
verso Tatlribuzione di una funzione spirituale, ąuella di una pratica 
virtuosa, e conforme alla maniera di s. Paolo nelle sue lettere, e riflet- 
te la preoccupazione di evitare Timpressione di una Trinita numerica: 
"non tres Dei sed unus est Deus" dice il Simbolum Athanasianum*. 


Cf, A. Ammassari, "La riflessione deirApostolo Paolo sulla sua esperienza di Dio e 
il suo linguaggio trinitario (2 Cor 3,2 - 4,6)", Euntes docete, Roma 1977, pp. 511-519. 
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In modo equivalente, Tlnno alla Trinita, di cui sopra, e rivolto 
a 'Aloha, Dio Padre per la piu parte dei versetti, dagli attori dellado- 
razione; vi e l’inciso Trinitario, “O Padre misericordioso, o glorioso 
Figlio, o puro Spirito”; ma l’apposizione, Re, e unica per le tre Perso¬ 
nę a indicare che uno e il Signore: "Ita Dominus Pater, Dominus Fi- 
lius, Dominus Spiritus sanctus. Et tamen non tres Domini, sed unus 
est Dominus” {Symbolum Athanasianum). Poi continua la prospettiva 
del Padre e dei suoi attributi finche viene distintamente lodato il 
Messia salvatore, re della vita etema, agnello misericordioso, che 
cancella i peccati degli uomini e consente loro di recuperare la na¬ 
tura Integra delle origini, Figlio Santo, che siede sul trono alla destra 
del Padre, e il cui trono e senza eguali su tutti. 

Infine, Tindirizzo delllnno sembra ritomare a Dio Padre come 
Gran Maestro, il titolo che faceva seguito a ąuello di Re: lo si pręga di 
voler ascoltare la supplica di tutti i popoli perche invii dallalto la 
barca, la zattera, che li salvi dallessere gettati nel torrente di fuoco. 
Dopo, lo stesso titolo, Gran Maestro viene appropriato sia al nostro 
Padre misericordioso, sia al nostro Signore (il Figlio), sia al Re della 
Legge (lo Spirito) e ancora alle tre persone per Tazione potente di sal- 
vezza. 

Nella conclusione delbinno si rende onore al Messia, poi adora- 
zione al Padre, infine si esalta la santita, la dolcezza, la purezza come 
inerenti alla natura del Puro Spirito, lo Spirito Santo e racchiusi 
nella Legge®. 


4. La Creazione ńsultato deWatto creativo. 

Viene descritta eon riferimenti anche ad una lettura originale di 
Gn 1,2. 

Secondo la tradizione cinese, la terra era ąuadrata* ed il pittografo 
stesso che indicava Di nel nome Shang Di J:_ nelle iscrizioni oraco- 
lari esprimeva il concetto di Dio come Signore delle Quattro dire- 
zioni^. Del resto nella Bibbia il Giardino di Eden, fondato dal Signore, 
era irrigato dai ąuattro rami di un unico fiume che zampillava dal 


® Notiamo, per inciso, che queste di.stinzioni Tonore al Messia, Tadorazione al 
Padre, sono conformi alla nomcnclatura del Vangelo di Giovanni nella colonna latina 
del Bezae Codex Cantabrigiensis, cf. Bezae Codex Cantahrigiensis a cura di A. Ammas- 
sari, Citta del Vaticano 1998, p. 110-115 e Presentazione p. 12; Introduzione p. 17. 

* Cf. Marcel Granet, “Le role des categorics'’, in Dances et Legendes del la Chine 
Ancienne, Paris 1926, pp. 229-235. 

^ Vedi A. Ammassari, Lidentitd cinese, Milano 1991, pp. 21-39; La civiltd cinese 
antica (in cinese), Pechino 1997, pp. 19-67. 
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suolo dell’Eden e si divideva in ąuattro rami (Gn 2,10-14). I nesto- 
riani in dsta delle tradizioni geografiche cinesi, hanno ritenuto che il 
primo atto della creazione dovesse comportare il tracciato di una 
croce, per fissare i ąuattro punti cardinali. 

Ma i biblisti nestoriani sapevano anche che in Ezechiele 9,4, il Si- 
gnore ordinava albuomo vestito di lino di segnare in Gerusalemme gli 
uomini eon un Tav e cioe eon la lettera ebraica che nelhalfabeto an- 
tico di mesa era scritta come una croce come il cinese "h. II sostan- 
tivo taw e anche in Ez 9,6 e Gb 31,35. II testo ebraico di Ez 9,4 e un 
Hiphil della radice twh + il sostantivo tdw e cioe w^hitwitd tdw (vi e 
anche il piel della stessa radice: 1 Sam 21,14). 

Ebbene in Gn 1,2 abbiamo lespressione: “E la terra era deserto e 
vuoto”: “w^ha’ ares hdftd tohu wdbóhu". 

Hanno letto verosimilmente una variante del tipo "w® hdares hdf¬ 
td m^tuwweh b^tdw" e cioe “e la terra era stata segnata dal taw" e cioe 
dalia croce. II verbo hajah eon il significato di "essere”, copula eon un 
senso temporale poteva essere seguita da un participio passivo della 
radice tawah (Pual) un passivo divino per cui risulta "Dio stesso 
l’autore del segno di croce. 

Il testo nestoriano della stele di Xian poteva riflettere dunąue una 
lettura midrascica ispirata da Ez 9,4 e 6, un midrash testuale di Gn 
1,2: utilizzavano il testo consonantico ricevuto eon ąualche variante 
nella forma di lettere ebraiche antiche ąuelle del Primo Tempio e in- 
troducevano la concezione cinese delle 4 direzioni, iscritte nel carat- 
tere “h, assimilandola alla croce di Gesu Cristo, come fosse un antici- 
po cosmico, airinizio del tempo, del simbolo della sua passione e re- 
denzione. 

II testo cinese dopo il segno della croce per i 4 punti cardinali, una 
croce cosmica, ricorda che "Aloha agitava il vento primitivo, lo Spi- 
rito primordiale al fine di produrre i due principi.” 

Ebbene il parallelismo eon il racconto di Genesi continua, perche 
il testo biblico legge: “e uno Spirito (un vento) di Dio si librava sulla 
superficie delle acąue”. 

La struttura del testo di Xian, eon la sua ispirazione cosmologica 
particolare doveva essere sentita dai nestoriani come espressione del 
testo originale ebraico e aramaico (di Gn 1,1.2). 

Anche la produzione dei due principi, yin P.fl eyang PH veniva indi- 
viduata rispettivamente nella tenebra presente sulla faccia dellabisso 
(Gn 1,2) e nella luce comandata da Dio (Gn 1,3) e finalmente nella 
divisione formale. "E divise Iddio fra la luce e la tenebra” (Gn 1,4). 
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Ouesto dividere in due, ąuesta attivita divina, sentita come fonda- 
mentale nel creare, ha il suo corrispondente nella espressione cinese 
iniziale per descrivere la creazione: 

Pan shi zi yi ding si fang 'Y = divise, stabili il carat- 

tere shi + per fissare i punti cardinali; gu yuan feng er sheng er qi {sk 
—= fece soffiare il vento primordiale e nascere i due 
principi (della Natura)*. 

An kongyi er tian di kai = loscuro vuoto cam- 

bió e cielo e terra (fece che avessero inizio) fondó; ri yue yun er zhou 
ye zuo (H = sole e luna circolarono, giorno notte ope- 

rarono. Come nella Bibbia: "E Dio chiamó la luce giorno e la tenebra 
notte e fu il primo giorno” (Gn 1,5). 


5. La creazione delluomo nella sua originale armonia e semplicitd. 

Jiang cheng wan wu, ran li chu ren {\Si ^ A) = "Ideo, 

fabbricó diecimila cose” (come un artigiano abile, un operaio esperto, 
un vasaio (Gn 2,7), poi drizzó il primo uomo. “E disse Iddio: fac- 
ciamo luomo e domini” (Gn 1,26). 

Bie ci Hang he, ling zhen hua hai {fi'\ H? ^ l’ł)'l$) = "inoltre 

(lo) gratificó di unarmonia eccellente (pace, gentilezza, dolcezza: 
Mathews 2115); ordinó di governare sulla immensita delle creature”. 
Corrisponde al dono della somiglianza eon Dio, anche nella capacita 
di dare i nomi (Gn 1,26 e 2,19-20), e alfordine di govemare i pesci, gli 
uccelli e gli animali e di cibarsi della vegetazione, dei grani, di usare 
gli alberi da frutto (Gn 1,29-30). 

Ma cosa corrisponde nelTAT a Hang he ( ^ fP)? 

Pelliot ha tradotto armonia eccellente; Legge, armonia di tutte le 
buone ąualita; Havret, integritatis harmonia, Tintegrita e harmonia 
delle facolta, Saeki: excellent disposition. Yang Jong-tche: conoscenza 
innata e eguaglianza di umore. Vuole indicare lo stato di innocenza di 
Adamo prima del peccato. 

Pelliot suppone che si tratti delharmonia della natura delTuomo 
prima del peccato eon la natura del Creatore dppovia = struttura del- 
luniyerso'^. Forsę bisogna pensare ai concetti di o6vcoię = intellectus, 
prudentia. Di Gesu adolescente si diceva che i dottori nel Tempio 


* Nicolini-Zani traducc "soffi, influssi”. Cf. La via della luce. Stele di Wan. Inno di 
lode e di invocazione alle tre Maestd della religione della luce". Introduzione, traduzione 
dal cinese e notę a cura di Malteo Nicolini-Zani. Marżo 2001, edizioni Qiqajon, Mona- 
stero di Bose, Magnano (Bi), p. 23, n. 15. 

^ Corpiis henneticum I, 14 in Hermetica ed. W. Scott, Oxford 1924. 
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"stupebant super prudentiam eius” (Lc 2,47), prudentiam meam in 
mysterio Christi (Ef 3,4). 

Ma e anche importante la pace; "il regno di Dio e giustizia e pace 
nello Spirito Santo”: 5iKaioo6vr| Kai siptivTi ... ev 7tvs6paii dyicp (Rm 
14,17)'“. 

"Deus autem spei repleat vos omni gaudio et pace in credendo” 
(Rm 15,13). Per o6vsoię l’ebraico aveva śekel, intelligentia, intellectus 
(Prv 13,15). In 1 Cr 22,12, Taugurio di David a Salomone, che Iddio 
gli dia sapienza e senno {śekel ubind). In 2 Cr 30,22: "i leviti avevano 
buona intelligenza śekel delle cose di Dio” 

Ling zhen hua hai = “Gli conferi 1’egemonia sul]’im- 

mensita delle creature”; zhen (^) (Mathew’s 299) = reprimere, custo- 
dire, sottomettere; ma anche liberare da influenzę cattive, schivare il 
małe. 

Il primo uomo avrebbe dovuto custodirsi dal małe e custodire dal 
małe le creature della terra come delegato da Dio. E una lettura 
nuova di Gn 1,26-28 e 2,15.19.20, lettura originale perche assomiglia 
Tuomo agli angeli dcl combattimento contro il Dragone (Ap 12,7- 
8.13-18). 

Luomo, Adamo, era destinato a diventare esorcista e salvatore 
della Creazione, altrimenti abbandonata alla vanita (Rm 8,20-22). 

La disposizione nelluomo delle origini era di modestia, in cinesc 
xu, non di sufficienza. 

Hun yuan zhi xing, xu er bu ying = , iii ffó^^) = Aveva 

un cuore semplice, pacifico, che non contendeva per il desiderio di 
possesso. 

Xing = natura, disposizione; hun yuan = dellorigine prima, nel suo 
stato primitivo; xu {1^) = modesto, vuoto, a imitazione del Signore 
Iddio, ąualificato eon lo stesso aggettivo. Bu ying = non borioso, non 
pieno di se (Mathew’s 7474); impassibile (Pelliot) non si gonfiava, 
non era tronfio. 

Sembra un rinvio alla situazione di dipendenza dal Signore di 
Adamo (Gn 2,15-17) e del suo stato di indigenza, bisogno di aiuto 
(Gn 2,20). 

Su dang zhi xin, ben wu xi shi (^ 

Su = bianco, ma anche semplice, senza omamenti: infatti Adamo 
ed Eva erano nudi (Gn 3,10.21) (Mathews 5490); dang (Mathews 
6098) = vasto, largo magnifico, pacifico, facile e piano; ben (Mathews 
5025) = in origine; xi (Mathews 2416[b]) = contendere, combattere 


Per Eipr|vr| nel senso di pace interiore e sanitd, vedi in Kittcl II 398-416; edizione 
italiana III 192-237. 
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per, erriulare, sperare per; shi (Mathew’s 5800) cf Gn 4,7 t^śuąd 
desiderio dell’uomo da parte del Peccalo, personificato nei confronti 
di Caino; Gn 3,16: desiderio della donna verso il marito. Dunąue un 
cuore che non contendeva per essere dominato dal desiderio, dalie 
passioni. Ancora, desiderio della conoscenza w^neh^mad ... l^haśektl = 
desiderabile per avere la conoscenza (Gn 3,6). 

In conclusione, si paragona la situazione di Caino di fronte al pec- 
cato a ąuella di Eva di fronte al serpente e si suppone una responsa- 
bilita deiruomo per il desiderio; vedi Tebraico taawa = desiderio Gn 
3,6; Sal 10,3: kt-hillel rasa ‘al-ta'dwat nafsó: lempio si gloria dei desi- 
deri delfanima sua e cupido, maledice e insulta il Signore {basea‘)\ 
Sal 112,10 concupiscenza taawat r^śaim to'bed: il desiderio dei cattivi 
perira. 

Nella Bibbia, taawa e ambivalente secondo che si tratti degli empi 
o dei buoni, dei poveri; ‘^nawim (Sal 10,17; 21,3; 78,29; Prov 10,24). 

Nella stele di Xian, per influenza del buddismo, si preferisce rite- 
nere 1’assenza totale dei desideri come la condizione delle origini pa- 
radisiache deiruomo e certamente ąuesto esercizio ascetico ha una 
sua validita perenne. 


6. // peccato originale nelle operazioni di satana. 

Ji hu suo dan shi wang ('/fl T = e ąuando awenne che Sa¬ 

tana usasse (la sua) astuzia. 

Ji hu (Mathew’s 446) = e ąuando arrivó, awenne; wang = falsita 
stoltezza, arroganza, inganno, impostura; ma in vista di Gn 3,1 "il ser¬ 
pente era astuto ... «bisogna forsę preferire» astuzia” (Mathew’s 7035); 
dian shi chun jing "eon oro (rivesti di) falsi ornamenti, 

adomó (fuomo creato) che era semplice (sincero) essenziale”. 

Dian (Mathews 6364) = adornare, ingannare indorare, coniare, 
ńvestire, in vista di Gn 3,7: "ąuindi cucite insieme delle foglie di fico 
se ne fecero delle cinture”. 

Gn 3,21: "E fece il Signore ad Adamo e sua moglie delle tuniche di 
pelle e li rivesti”. In ebraico il verbo tafar, cucire insieme, puó avere 
un significato negativo: Ez 13,18 "Guai a ąuelle che cuciono nastri ad 
ogni giuntura delle mani per adescare le anime”; cosi il verbo greco 
paitico della traduzione dei LXX di Gn 3,7; in Omero e Erodoto aveva 
anche il significato di ordire e tramare. 

Shi (Mathews 5812) decorare eon ornamenti (falsi) per ingannare, 
per coprire una colpa, per farę, sembrare; chun (Mathew’s 5930) = 
puro, semplice sincero, in armonia; jing (Mathews 1149) = lessenza 
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di, 1’essenziale, fine, delicato; ma anche: spiriti animali, intelligeme, 
bravo, impegnato in. 

E da preferire ii riferimento al primo uomo di cui aveva parlato 
prima, che il Signore Iddio aveva creato, piuttosto che ad un nome 
astratto "1’essenza pura” (Pelliot). 

D’altra parte, e chiaro che viene ora riferita a Satana l’azione del 
rivestirsi da parte di Adamo ed Eva (Gn 3,7), per nascondere la pro- 
pria nudita, dopo la disubbidienza. 

In Gn 3,21 il Signore rivesti di tuniche di pelle i due progenitori, 
in sostituzione delle foglie di fico (Gn 3,7). 

In ambiente vegetariano, mentre era proibito uccidere animali {Il 
Sutra del Messia\ Saeki 143-146), e possibile che sia stata attribuita al 
Satana ąuesta azione. Del resto nella Bibbia i sacerdoti venivano rive- 
stiti di tuniche di lino (Ses) (Es 28,39; 39,27), ma le pełli di animali 
venivano usate nella costruzione delhArca (Es 25,5; 26,14; 39,34). 

Certo e che Tazione di Satana non e intesa come esteriore, ma in- 
tima e corruttiva delbuomo primitivo, creato da Dio. 

Jian ping da yu ci shi zhi zhong {\Ą^dv^= Satana se- 
paró la grandę eguaglianza eon Dio, connessa alla lealta verso ąuesta 
situazione felice, nel mezzo di ció che era, esisteva (per Tatto crea- 
tivo). 

Xi ming tong yu bi fei zhi nei (K |ś] ^^ .ŹL 1*1) = Ruppe la pro- 
fonda consonanza e somiglianza (eon Dio) nell’interiorita di quel 
non-essere e cioe di ąuellessere trascendente, innocente, vuoto, ab- 
bandonato a Dio. 

Prima di procedere allanalisi del testo, ricordiamo che nel Sutra 
del riposo e della gioia e scritto: dan yu wu zhong neng shengyou ti (jE 
ruoyu you zhong, zhong wu an le {^^^ ‘P , 

(doc. H di Saeki par. 37): “soltanto nel mondo del non-essere 
ąualcosa di nuovo puó esistere, mentre nel mondo delbesistente nulla 
puó esistere nel 'Riposo e nella Gioia’”. Fa gli esempi della foresta 
ombrosa e ospitale, alla ąuale accorrono spontaneamente uccelli e 
bestie (pp. 38-39) o delboceano nel ąuale si versano spontaneamente i 
fiumi (p. 40) e i pesci (p. 41) e conclude che il Riposo e la Gioia ver- 
ranno naturalmente nel credente, anche se non le cerca e ąuesto 
prova che esiste una legge per cui Tesistente (Riposo e Gioia) ven- 
gono alhesistenza da ció che non esiste (Saeki 43) e ció awiene per le 
benedizioni senza confini dovute all’Operante senza sosta, e cioe lo 
Spirito (Saeki 25.29). Shi yu wu zhong neng shengyou fa = 

(Saeki 43). 



392 


ANTONIO AMMASSARI 


Occorre dunąue leggere nel contesto della Stele che fa precedere 
l’azione di Satana che adorna Tuomo agli effetti negativi sulla natura 
primitiva dell’uomo. 

La promessa di eguaglianza eon Dio fa parte dellastuzia di Satana 
ed e precedente ed implicita nel rivestire eon gli omamenti diaholici. 
Vedi la descrizione dcl mantello del re di Tiro, che voleva essere simile 
a Dio in Ezechiele (28, 12-19). 

Procediamo ora allanalisi del testo: jian = spazio fra, separare, 
seminare disaccordo, intervallare; jmn xi = intervallare, sgomherare; 
ping (Mathews 5303) = livello. Giusto, eguale, innocente; (a) pacifico, 
tranąuillo, in huona salute, lihero da ansieta; ping deng = 

eguaglianza; ping dd\ zhen xing = natura genuina; ben xing zhi 

shan = bonia naturale; ci shi zhi zhong = in ąuesto mo- 

mento, in ąuesta situazione (paradisiaca); xi (Mathew's 2481) = rom- 
pere, ąuerelare; ming (Mathews 4528) = profondo; tong = essere si¬ 
mile, somiglianza, accordo, consonanza; bi fei = quello (Mathew’s 
1819): essere vuoto e ąuindi trascendente, ahhandonato a Dio. 

Per II Sutra del riposo misteńoso e della gioia (par. 5.6.25.33.37.43) 
la via ascetica vittoriosa e ąuella del non desiderare, non agire, non 
possedere, non asserire. 

Nei = rinteriorita (Mth 4766), denim. 

A mio awiso, se jian e xi hanno lo stesso significato, le due propo- 
sizione devono concorrere a descrivere significati analoghi e non 
antitetici; ąuindi Satana separa, semina separazione, rompe la ping da, 
la grandę eguaglianza che era ąuella degli uomini assunti dal Signore 
come custodi e collahoratori neirEden; a ping da deve corrispondere 
un significato positivo di ming iong = misteriosa identita (Pelliot), o 
meglio profonda, consonanza, accordo; a zhong = centralita, eąuili- 
hrio, corrisponde nei = interiorita. 

Ouesto essere ci shi e un riferimento al momento alla situazione 
del primo uomo creato, nella ąuale Satana intervenne e che distrugge, 
separando, seminando divisione fra il Signore e Tumaniła creata. 

Quel non-essere bi fei: deve avere un valore spirituale positivo; e 
un riferimento alTinteriorita di Adamo che doveva rispettare quel 
non-essere implicito nel non mangiare (Gn 2,17; 3,2.3), ordinato da 
Dio e piu in generale secondo il Suira del riposo misierioso e della 
gioia su citata doveva privilegiare il non-desiderare, il non-agire, Tah- 
handonarsi alla paterna prowidenza del Signore di Eden. 

Secondo Pelliot, traduzione e commento nota 28; "Egli (Satana) 
intercaló Teguaglianza di grandezza nel mezzo di ci5 (che era) hene” 
e cioe Satana promise Teguaglianza eon Dio alTuomo che era nello 
stato di purezza originale nel paradiso terrestre prima della tenta- 
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zionę; ancora Pelliot: “e insert Tidentita misteriosa airintemo di ció 
(che fu) małe” e cioe Satana, dopo il peccato e 1’esclusione dal Para- 
diso terrestre, inseri una identita oscura, segreta, misteriosa per cui 
1’uomo diventó identico a lui, Satana. 

Dunąue una specie di "creazione rovesciata” del Satana nell’uomo 
e una specie di antitesi alleconomia della grazia, per cui l’indemonia- 
to tende a conformarsi al Demonio, al Satana. 

Ma tutta ąuesta interpretazione riflette categorie della teologia oc- 
cidentale che non considera il punto di vista dci cristiani orientali, di 
mentalita giudaica, per i quali Tinteryento di Satana intimo e corrul- 
tivo restó pur sempre un fatto non essenziale, accidentale per Tuma- 
nita, rispetto alla possibilita concrete di ritrovare la via verso Dio, di 
essere salvata e redenta, perche Tuomo continuava ad essere ragio- 
nevole e libero. Perció gli autori della Stele devono successivamente 
accennare alla storia delle altre degenerazioni e degli altri peccati, co- 
me introduzione alhinteryento finale salvifico della Trinita nel Messia. 

Per un altro aspetto, paralleli eon il Sutra del misteriosa riposo e 
della gioia (25.29.38.39.43), rendono improbabili i paralleli eon autori 
buddisti, citati nelle notę a cura di Weng shao Jun (^^§^) nel vo- 
lume di [li dai ji du jiao wen fcw]; "hangyu jingjiao wen dian quan shi" 
(MRSł^Xi?: nota 14, pag. 47, San lian shu 

dian iS) 1996. 

7. Una sintesi della storia umana. 

Nellambiente biblico-pagano: 

Shi yi san bai Hu shi wu zhong jian sui jie zhe (^ £. W A "h S . 

vi furono nel mezzo 365 (generazioni) che si succedettero, 
spalla a spalla, legando insieme (confondendo) le loro strade. 

Shi dai (iSf^) = generazioni, e sottinteso; jian sui = spalla a spalla; 
jie (^) = legare insieme; zhe = le vie, le traccie, le strade. 

Jing zhi fa luo huo zhi wu yi tuo zong (^ ^ iT; ^) 

= "Ebbero 1’impudenza, finirono eon (jing) il tessere (zhi) la rete della 
legge, la trappola (fa luo)] owero, designarono gli oggetti creati (huo 
zhi wu)] per invocarli, per rendere loro culto, per confidarsi, per ap- 
poggiarsi a loro (yi tuo zong)] come fossero gli antenati, i principi 
loro signori (zong)". 

I seguaci di Basilide secondo Ippolito (Philosophumena) pensava- 
no a 365 ordini di spiriti emanati dalia divinita (Abraxas nelle lettere 
greche = 365) Per Ireneo (Adversus Haereses), erano 365 cieli. Ma e 
piu yerosimile intendere 365 generazioni dalie origini del mondo, e 
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leggere Tanalogia fra ąuelle ebraiche, che hanno creduto nella Legge 
e ąuelle pagane che hanno venerato gli oggetti creati, come fossero 
viventi e divini: tutti gli uomini sono colpevoli e tutti hanno deviato 
(Rm 1,18-23 e 2,1-29; 3,1-31). In particolare, le generazioni ebraiche 
hanno deviato, hanno costituito la "rete della Legge” perche di fatto, 
come sapevano i Nestoriani, eredi del calendario Biblico Solare 
scoperto a Qumran e noto anche a Gesu e ai suoi discepoli, Israele 
aveva deviato, adottando il calendario lunare mobile, per cui il loro 
culto, nel Tempio di Gerusalemme, era offerto nei tempi sbagliati e 
ąuindi non era gradito airAltissimo. Questa e una tesi fondamentale 
di Qumran". 

Owiamente, per i nestoriani, come per s. Paolo, la disputa tra i se- 
guaci dei due calendari, lunare e solare, era da superare, come ąuella 
fra i seguaci della Legge e pagani: importante, ormai, era la giustifi- 
cazione per la fede nel venerabile Radioso Messia, che era venuto. 

Poi i nestoriani, in vista della situazione della Cina, allungano la 
serie degli errori opposti al mistero Messianico deirincamazione e 
della salvezza. 

Nelbambiente indo-cinese: 

Viene criticata la dottrina buddista della negazione nello stesso 
tempo di ció che e vuolo (kong) e di ció che e pieno (you), potremmo 
tradurre "la negazione del non-essere e dellessere”, ma ąuesta termi¬ 
nologia conviene riservare al Sutra del misteńoso riposo e della gioia e 
cioe alTascetica di preparazione alle operazioni dello Spirito Santo, 
citate nel paragrafo precedente; bisogna del resto osservare che i vo- 
caboli cinesi sono differenti: Huo kongyou yi lun er {i^ ^ ^ —). 

Huo = oppure; kong = vuoto (Mathewe’s 'hlTl\ you = pieno, essere; 
yi lun = hanno capovolto, perduto (Mathews 4251) er = i due principi, 
concetti. 

Huo dao su yi yao fu = Inoltre viene criticato il 

culto degli antenati. 

Oppure pregano sacrificano ai morti, pregano per ricevere buona 
fortuna. 

Panno sacrifici agli antenati (Mathews 5591), ma non in modo 
pio, disinteressato, ma perche sperano portino loro fortuna nella vita. 

Infine, Huo fa shan yi jiao ren ^ A) = Oppure ostentano 

bonta per ingannare gli uomini. 


'' Vedi A. Jaubcrt, Le calendrier des juhiles et de la secte de Oumran. Ses origine 
hihliques, V.T. Supp. III, 19,S3. 
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I nestoriani condannavano coloro che ostentavano le proprie virtu 
{Sutra del misterioso riposo e della gioia, par. 20.21.32. 89.90) perche 
1’orgoglio impedisce di agire verso le altre creature eon compassione 
e di portarle all'illuminazione. Yerosimilmente, pensavano che i 
confuciani ostentassero honta. 

E da notare nel par. 44.45 (Saeki) del Sutra citata, Taffermazione 
del Messia rivolta a Piętro, sul valore misterioso e superiore ad ogni 
capacita umana di comprensione della Vera Religione, che illumina 
come il sole ogni altra saggezza e religione. 

Zhi lu ying ying, en qing yi yi (%)S ^ ^ \’Ł'i’Ł) = In conclu- 

sione, Tintelligenza si agitava (indaffarata senza riposo), cercando e 
cercando; le profonde affezioni, le henevolenze (Mathew’s 1170, 1743) 
servivano come schiave (ai sensi, alle passioni). Ć, un rifermento ai 
pagani (cf. Rm 1,26-32). 

Un riferimento alle 365 generazioni e alla trappola della Legge 
indicata sopra (Rm 2,13; 3,23) e nella proposizione seguente: Mang 
ran wu de, jian po zhuan shao i^A): = "oppressi 

dalia fatica non ottenevano niente”. In particolare non ricevevano la 
fortuna sperata per i sacrifici agli antenati; angosciati disturbati op¬ 
pressi al loro tumo bruciano, ardono, si consumano. 

Ji mei wang tu, jiu mi xiu fu (ff. TT = accumulava- 

no l’oscurita, perdevano la strada: non conseguivano rilluminazionc 
promessa dal Baddha, ma le tenebre. 

"Dopo molto tempo si allontanayano dal ritomo eccellente” (Pel- 
liot), ąuello verso il bene (Havret). U riferimento e ai Confuciani che 
ostentavano la bonta. 

La stele segnala in modo sobrio, ma efficace la situazione del 
mondo ebraico, profondamente diviso prima della nascita di Gesu 
nella stessa maniera di osservare la Legge e di praticare il calendario 
nel culto, in assenza di nuovi profeti; poi la situazione delTumanita 
pagana, della filosofia greca e della sapienza giuridica latina, inca- 
paci di salyczza e di speranza; infine, le conseguenze di inutilita dcl 
culto degli antenati, di oscurita per coloro che equiparavano e nega- 
vano insieme il vuoto e lessere (fra i buddisti), di lontananza dal 
bene di coloro (i confuciani) che ostentavano la loro bonta; cosi, in- 
troduce il mistero deirintervento di Dio in vista della salvezza. 

Ouesto sfondo dal peccato universale della umanita, incapace di 
ritroyare la yia delle opere buone, di tomare a Dio e analogo a ąuello 
del Sutra di Gesu il Messia (par. 147-148). Questa situazione mosse a 
compassione il Signore del Cielo che decise di inyiare “il yento fresco 
dello Spirito alla Yergine Maria”. 
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8. L’iniziativa di sahezza. 

Nelle stele di Xian la prospettiva e trinitaria, eon una progressiva 
appropriazione delllncamazione alla persona “divisa”, inviata, iden- 
tica eon il Luminoso, il Yenerabile Radioso Messia, contemplato 
come Dio gia prima della sua incarnazione. Vi e analogia eon s. Paolo 
ai Filippesi 2,7-8: "il Cristo Gesii, essendo nella forma di Dio, non 
consideró la sua eguaglianza eon Dio come fosse una rapina, ma an- 
nientó se stesso, prendendo la forma di schiavo divenuto simile agli 
uomini". Questa formulazione del mistero da parte di s. Paolo che 
rifletteva sulla sua esperienza mistica del Cristo risorto e glorioso e 
parallela, dunque, a ąuella della stele di Xian e trovera nel Prologo 
del Yangelo di s. Giovani un modo di espressione piu preciso e defini- 
tivo: "Et verbum erat apud Deum et Deus erat Yerbum... et verbum 
caro factum est” (Gv 1,1.14) 

Ebbene ąuesta persona divina, identica a ąuella del Luminoso 
Messia, ritirando, velando, nascondendo, la sua maesta vera, venne al 
mondo simile agli uomini. Yediamo il testo cinese direttamente. 

Yu shi wo san yi fen shen, jing zun mishihe ji yin zhen wei tong ren 
chu dai 1^ A tB = "Allora 

il nostro Tri-uno separato, il Yenerabile Messia, nascondendo, re- 
stringendo, coprendo, segregando, la sua reale onnipotenza, come 
uomo nacąue, apparve, venne al mondo, venne nella umana genera- 
zione” 

In termini evangelici diremmo: "il nostro inviato da Dio, Uno- 
Trino". 

Come in s. Paolo ai Filippesi, la stele sottolinea Tiniziatiya del 
Messia, piuttosto che il mandato del Padre. 


9. L'annuncio dełiangelo del Cielo e la comunicazione della Buona No- 
vella alla Persia attraverso la costellazione. 

Shen tian xuan qing, shi nu dan sheng (4tASA, = 

"Langelo del Cielo annunció la Buona Novella e una vergine donna 
partori, diede alla luce il Santo in Da Qin”. 

Shen tian differisce da tian shen (Mathew’s 5716,190): angeli, es- 
seri spirituali del grado piu elevato. Qui si tratta delfAngelo delfAn- 
nunciazione; senza nome come osserva Pelliot, ma piu esattamente e 
langelo del cielo, langelo di Dio; senza nome, a differenza ąuindi, 
delbAngelo Gabriele (Lc 1,26). Bisogna pensare alfAngelo di YHWH 
(Gn 16,7 ss) che parło ad Agar. shen tian e un calco biblico e riferisce 
dunąue una tradizione nestoriana sinottica rispetto a ąuella di Luca. 
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Xuan, annunció; qing = l’occasione per celebrare, occasione di 
gioia, la Buona Novella. 

Yu da gin jing su gao xiang, bo si du yao yi lat gong: ^ 

#, = "Una costellazione spettacolare annunció la 

Buona Novella e la Persia, vedendone lo splendore venne e offri 
tributi, doni". 

Jing = luminoso (Mathews 1129) sit (Mathews 5498): una costel¬ 
lazione spettacolare luminosa ma non e una Stella, cf. p. 1177 
Mathew’s le 28 cost. cinesi zodiacali; gao xiang = annunció la Buona 
Novella; bo si = la Persia; du yao yi lai = vedendo lo splendore; gong = 
dopo offri tributi presentó doni. 

Nel Sutra di Gesit U Messia (par. 161) si parlava di una "nuova 
Stella” {xin xing M.) che stava su nel cielo, una Stella "grandę come 
la ruota di un carro” {da ru che lun par. 162), che illumi- 

nava il luogo dove il Signore del Cielo doveva essere trovato {ming 
jing suo tian zun chu). 

Il parallelo biblico della Stella e in Num 24,17, ąuello evangelico e 
in Mt 2,2.7.9; i magi dissero in Gerusalemme che avevano visto in 
Oriente, dunąue non in Persia, la Stella del re dei Giudei. 

Nella tradizione riferita da Xian e una “costellazione luminosa", 
nel Sutra "una Stella grandę come la ruota di un carro”. Questo Sutra 
concorda eon Mt 2,9 nel senso che la Stella sarebbe stata sul luogo 
dove era il bambino. La lezione di Xian riguardo alfofferta dei doni e 
parallela a Mt 2,11, dove lofferta e dei tesori che vengono specificati: 
oro, incenso, mirra; non cosi nella stele che, tuttavia, esplicita la Per¬ 
sia come la terra dove si verificó Tapparizione della costellazione. 

In conclusione due tradizioni distinte, ma concorrenti nelTindica- 
re come storico un fenomeno astronomico eccezionale, che gli astro- 
nomi oggi potrebbero esattamente datare, per comunicare ai pagani 
la novella della nascita del Messia. 


10. U Cristo spiega e compie lAntica Legge per il buon govemo dei Re- 
gni della terra. 

{Meshihe) Yuan nian si shengyou shuo zhi fiu fa ([S-|b E 
IB ii) = "(II Messia) spiegó, compi TAntica Legge che ventiquattro 
santi avevano dichiarato”. 

Yuan equivale a spiegare, giustificare/Zesaminare, provare effettivo 
(Mathews 7722). 
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Li jia guo yu da you (S ^ HI ^ = "per governare le famiglie e 

gli stati, secondo il grandę piano”. 

Li = per governare, gestire, dirigere; jia = famiglie; guo = stati; yu = 
secondo; da you = il grandę piano, il disegno (sapiente) (Mathews 
7530) e cioe il disegno di salvezza. 

Sembra notcvole nella formulazione della Buona Noyella e della 
realizzazione della Antica Legge la finalizzazione non semplicemente 
al Regno di Dio o al Regno dei Cieli direttamente, ma al buon go- 
vemo dei regni terreni oltre che delle famiglie; in 2 Re 19,19 vi e uno 
spunto alla concezione ncstoriana: "Ma tu o Signore, Iddio nostro, 
salvaci ora dalie sue mani (dal re di Assiria)” e "riconoscano tutti i 
regni della terra che tu solo, o Signore”, sei Dio; rivolto a Geremia il 
Signore diceva (Ger 1,10): “ti ho costituito su tutte le genti e i regni”; 
Dan 2,21: "Dominus transfert regna”; Mt 4,8: "diabolus ostendit ei 
omnia regna mundi”. Nel Ps 67,33: "regna Dei cantate Deo”. 

Il testo della Yisione del Figlio delluomo, presentato airAufico di 
Giomi, dice che TAntico di Giorni gli dette potere, gloria e regno: 
"tutti i popoli, nazioni, lingue lo dovranno servire; il suo potere e un 
potere etemo, che mai tramonta e il suo regno e tale che non sara 
mai distrutto” (Dn 7,14; 7,26-27). 

In sostanza, i regni e gli imperi terreni, pur nella loro autonomia, 
rispetto al Regno eterno, devono tuttavia ripetere e ispirarsi alla mi- 
tezza regale e profetica del Cristo, ąuella consigliata a Geroboamo (1 
Re 12,7), propria di Mose (Siracide, 45,4)'^. 


W. La rivelazione della dottrina nuova dello Spirito. 

Pertanto il compimento, la spiegazione, la giustificazione da parte 
del Messia dclfAntica Legge per govemare, gestire dirigere famiglie e 
stati secondo il piano sapiente deve ritenersi come "una nuova legge”, 
un fatto nuovo e definitivo (Mt 5,38-40; Es 21,23-25). Quello che se- 
gue, e cioe che il Messia stabih "una dottrina noyella dello Spirito 
Santo” della Unita-Trina, completa il ąuadro teologico iniziale e 
fonda la pratica virtuosa secondo la vera fede, senza rappresentare 
una sfera individuale e personale, differente dalia prima. Come nella 
lettura del Pelliot (nota 47). Del resto, e per lo Spirito Santo che si 
comprende e si attualizza la sapienza della Antica Legge nella Nuova: 


A. Ammassari, in La Religione dei Patriarchi. Sludi hihlici, il commento al Sal 132, 
Citta Nuova 1976, pp. 98-99. 
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“Loąuimur, non in doctis humanae sapientiae vcrbis, sed in doctrina 
spiritus” (1 Cor2,13). 

She san yi jing feng wu yan zhi xin jiao (iic 3 — 
tao Hang yong yu zheng xin (^ jH ^ lE ) = "Egli (il Messia) 
fondó, stabili (she) la nuova religione (dottrina) del Vento leggero, 
dello Spirito della Unita-Trina, religione, dottrina, senza parole”; 
"cosi formo, educó {tao Hang) alla pratica virtuosa secondo la fede 
corretta". 

"Senza asserire” {wu yan) allude nelleditto al carattere misteriosa- 
mente spirituale, di silenziosa operazione della dottrina, esaminata 
dairimperatore. Inoltre, vedi nel Sutra del riposo e della gioia (par. 32) 
il principio del non desiderio, non azione, non virtu, non dimostra- 
zione. 


12. Lo statuto delle otto beatitudini e delle virtu. 

Zhi ba jing zhi du, Han chen cheng zhen (fij = 

“istitui, stabili, il livello delle otto ‘beatitudini’ (Mt 5,3-12), (e cosi) 
purificó le impurita, raffinó la polvere, formando la verita”. 

Jing jie ba jing = lo statuto ideale delle otto stazioni (v. Buddha). 

Qi san chang zhi men, kai sheng mie si {,^ 3.'^ ,?E) = 

“apri le porte delle tre virtu, fece cominciare la vita, (aboli) eliminó la 
morte”. 

Sono le tre virtu, fede, carita e speranza dovute a nostro Signore 
Gesii Cristo (1 Tes 1,3; 5,8; 1 Cor 13,13) 


13. Il Cristo sospese il sole di giustizia nella sua Trasftgurazione. 

Xudn jing ri, yi pó dn fu, mo wangyu shi hu xi cui H , 

^^^^^) = "Sollevó, sospese il sole luminoso, per di- 
struggere totalmente le astuzie dei mostri, il palazzo del buio (l’in- 
ferno?), delle tenebre”. Vedi (Ebr 1,3; Mai 3,2; 4,2). 

Sol iustitiae (s. Gerolamo, Mt 2,14-15): "quia est noster sol iusti- 
tiae, yeritas, Christus” (s. Agostino, Ps 25,2,3). 

Gesu e il sole; cosi per Paolo (At 26,13). Cosi, alla trasfigurazione 
di Gesii Mt 17,2; "facies eius sicut sol”; cf. Ap 21,23; "Iddio sara il sole 
della celeste Gerusalemme”. 

Secondo le concezioni astronomiche antiche gli astri erano so- 
spesi alla volta del firmamento. Qui dunąue si suppone che il Messia 
abbia sospeso un sole differente da ąuello naturale della creazione e 
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cioe il suo volto, il suo corpo trasfigurato, illuminato da una luce in- 
creata, dalia gloria stessa del Padre. Questa trasfigurazione non e 
dunąue semplicemente una preparazione dei discepoli alla scandalo 
della Passione, ma e una restaurazione della umanita che in Gesu ri- 
torna allo stato del Paradiso delle Origini; ha un valore redentivo, un 
significato di salvezza come vedremo,perche provato dalllnno nesto- 
riano di adorazione della trasfigurazione di nostro Signore. 


14. La barca della pieta, simbolo della crocifissione. 

Zhao cihang yi deng ming gong = “remó la harca 

(la nave) della pieta, della compassione come di una mądre (come del 
Buddha), la harca della misericordia, per salire nel paradiso lumino- 
so”. 

Han ling yu shi hu jiji, neng shi si bi ting wu sheng zhen (^ 

= “gli esseri intelligenti tutti gli uomini, le 
anime furono salvate Timportante compito (opera), cosi finito, a 
mezzogiorno sali al cielo, alla verita”. 

E ricordata formalmente TAscensione, ma insieme il motivo della 
elevazione sulla Croce come elevazione al cielo (Gv 3,14; 12,32). 

Nella Chiesa Giudeo-cristiana della circoncisione la nave, la harca 
fu il simholo della Croce, prima che simholo della Chiesa'^. I nesto- 
riani di Xian testimoniano lo stesso simholismo e intendono la pas- 
sionc e la croce come la harca per salire al cielo, una elevazione in 
alto, unassunzione al Cielo (Lc 9,51) dvdA.Tipv|/ię (At 1,2.11.22). La 
morte e la resurrezione restano come impliciti in ąuesto "salire” al 
cielo, nella Ascensione, mentre la universale salvezza degli esseri 
intelligenti conferma che la harca della compassione, della tenerezza 
materna, e la Croce. 


15. Stabili 27 testi sacri (la legge del battesimo e la croce). 

Ling Hu nian qi bu, Zhang yuan hua yi fa ling guan (H ^ -ff , 

= "Statui, regoló 27 testi sacri, nei quali estese, dif- 
fuse la grandę riforma, la trasformazione al fine di aprire (fa) la 
spirituale chiusura (guan) deirintelligenza”. 

(2 Cor 3,18): "in eamdem imaginem trasformamur a claritate in 
claritatem”. "Si vos manseritis in sermone meo, vere discipuli mei 
eritis; et cognoscetis veritatem, et veritas liherahit vos” (Gv 8,31-32). 


B. Bagatti, The Chiirch from the Circumcision, Jerusalem 1971, pp. 219-221. 
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“Usque in hodiemum diem..., cum legitur Moyses velamen posi- 
tum est super cor eorum. Cum autem conversus fuerit ad Dominum 
auferetur velamen. Dominus autem Spiritus est; ubi autem Spiritus 
Domini, ibi libertas” (2 Cor 3,14-18). 

"Et nolite conformari huic saeculo sed reformamini in novitate 
sensus vestri: ut probetis quae sit voluntas Dei bona, et beneplacens 
et perfecta” (Rm 12,2; Pb 3,21). 

Jing (Mathew’s 1123) e uguale al canone dei classici di Confucio, 
dei classici buddisti; il verbo = to manage, to regulate, to plan, to ar- 
range. Cosi attribuisce al Messia direttamente Tistituzione del Ca¬ 
none delle Scritture Sacre. 

E il Cristo stesso, che salito alla verita, asceso al Cielo ha organiz- 
zato il modo di continuare la sua riforma, la trasformazione, di rom- 
pere lostacolo alla intelligenza spirituale attraverso le Nuove Scrit¬ 
ture. Queste hanno il Messia per autore. E un modo originale di 
intendere Tispirazione delle scritture del Nuovo Testamento. 

Fa yu shui feng, di fu hua er jie xu bai ^ ffó '/n ^ 

Ó) = Come legge, il Messia stabili il battesimo, il battezzare nellac- 
qua e nello spirtito, il purificare, il lavare cosi Tostentazione (fu hua), 
i vani omamenti, e annodare, forgiare il candore (bai) e il vuoto, 
Tumilta, la modestia (xu)" (v. II Sutra del misterioso riposo e della 
gioia, (1) The Tempie ofPure Emptiness.) 

Autore del battesimo fu dunque il Cristo non i discepoli ne la 
Chiesa. 

Yin chi shi zi, rong si zhao yi he wu ju ("h ^ W Pf, Hf f;-fć 
^^) = "Come emblema, sigillo prese, impugnó il segno della Croce, 
che raggiungendo le 4 direzioni le unisce senza limiti.” 

Nel Yangelo di Piętro, par. 39, i soldati di guardia al Sepolcro vi- 
dero uscire tre uomini, due che sostenevano Taltro (il Risorto) e una 
croce li seguiva; neirApocu/isse di Piętro, c. 1 "La croce mi precedera 
quando verró nella mia gloria”. Epist. Apost. 16: "La mia Croce mar- 
cera davanti a me”. 

E la Croce del Cristo risorto e glorificato che attualizza la Croce 
cosmica del Signore Iddio Creatore, di cui la stele di Xian aveva par- 
lato al momento di descrivere Tinizio della creazione. Soggetto e an- 
cora il Messia vivente dopo la sua resurrezione, non i suoi discepoli*''. 


Evangile de Pierre, par M. G. Mara, Paris 1973, p. 172-190 



402 


ANTONIO AMMASSARI 


16. Ritomo alla integritd delle origini come nella Chiesa di Gemsa- 

lemme. 

Dopo aver toccato i limiti geografie! dellazione diretta del Cristo 
glorioso attraverso la sua croce, la stele passa a descrivere la comuni- 
ta dei credenti in Xian, convocata attraverso il costume di battere eon 
un mazzuolo su tavole di legno (non eon il battaglio sulle campane). 

Ji mu zhen ren hui zhi yin, dong li qu sheng rong zhi lu 
M- ft jk ^ -ŹL ^) = "Battendo il legno fanno vibrare il 

suono della benevolenza, della benignita, si affrettano verso la strada 
della vita e dellonore della gloria, eon il culto orientato verso est, eon 
il rito verso oriente”. 

Laltare della basilica di Seleucia-Ctesifonte era orientato ad 
oriente. 

Simandra nel siriaco ndqóśd: tavole di legno, sospese orizzontal- 
mente, per mezzo di corde che venivano fatte risuonare eon un maz¬ 
zuolo. 

Cun xu suo yi you wai xing. xiao ding suo yi wu nei qing M 

= “conservano la barba perche hanno un 
comportamento esteriore virtuoso, tagliano i capelli perche non ab- 
biano desideri”. 

Bu xu zang huo, jun gui jian yu ren = 

“Non ammassano, non tengono schiavi e schiave, trattano le persone 
senza distinzione di nobilta e di umilę condizione, di nobili e di 
umili”. 

Bu ju huo cai shi qin yi yu wo = "non 

accumulano beni e denaro, dimostrano i canoni che persuadono a 
donare esempio di rinuncia assoluta”. 

Zhai yi fu shi er cheng jie yi jing shen wei gu ffÓ ,5^, 

lAftA 13) = "digiunano, al fine di riuscire a controllare, frenare, cal- 
mare i pensieri sovrabbondanti, inutili, eccessivi”. 

I fedeli delle Chiese di Oriente praticavano il digiuno nei period! 
liturgie! preparator! del Natale e della Pasąua, gli etiopi in prepara- 
zione anche delbAssunta. Dunąue non era pratica esclusiva dei mo- 
naci. Osservano rigidamente {jie) come base, fondamento, il silenzio 
e la discrezione. 

Qi shi li zan, da bi cun wang, qi ri yi jian xi xin /h sw (-t Eft , 
-tH—i7U'Vi'^^) = "per 7 volte pregano ritualmente 
(rendono omaggio) e lodano grandemente. Per proteggere i vivi e i 
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morti ogni sette giorni offrono una mensa sacra, per purificare, la- 
vare il cuore, ritornando alla natura originale pura e vera”. 

La prospettiva della comunita di Xian era ąuella della coralita 
nella preghiera e nella liturgia. 


17. Lapertura aWlmpero Cinese della Comunita del Cristo. 

Zhen chang zhi dao, miao er nan ming, gongyong zhao zhang, ąiang 
cheng jing jiao = "la 

via di ció che e vero immutabile, trascendente e difficile da denomi- 
nare, il merito e la pratica sono cosi manifestamente luminose, che 
noi ci sforzeremo di chiamarla Religione Radiosa, Luminosa (Jing 
jiao)". 

Wei dao fei sheng bu hong ?A) sheng fei dao bu da 

dao sheng fu qi tian xia wen ming T X ) = 

"Da sola la via non prospererd, senza un santo (rimperatore). L’impe- 
ratore (santo) senza la via non sara grandę, via e impero insieme, 
sotto il cielo regna la civilta”. 

In conclusione, il regno messianico del Cristo viene anticipato per 
Taccordo della "religione radiosa” eon Timpero. 


18. Lu Religione Radiosa viene trasmessa non per una predieazione 
orale, ma attraverso la traduzione dei Sacri Testi e per la dottrina 
dello Spirito Santo. 

La parte storica che segue non riguarda direttamente la storia di 
Gesii e della comunita primitiva di cui i nestoriani erano testimoni e 
portatori, ma e notevole per il modo di trasmissione della Religione 
Radiosa che viene descritto non come una predieazione, ma come la 
offerta, la proposizione da parte di Alopen dei lihri sacri verosimil- 
mente la Bihhia, la Legge Antica formulata dai ventiquattro santi (YIT) 
che il Messia aveva spiegato, illustrato e compiuto (VIII): ma insieme 
anche per i 27 lihri che il Messia aveva lasciato. L’imperatore Taizong 
li fece tradurre nella sua hihlioteca e li ricorda nel suo editto eon le 
immagini che il persiano aveva portato; ma insieme Timperatore 
interrogó i tradenti sulla dottrina (XI-XII) che definisce come "un 
non-agire misterioso e arcano, che ha per fine di salvare e heneficare 
gli uomini”: il riferimento e alla dottrina novella, che non si esprime 
in parole, dello Spirito Santo deirUnita Trina, per formare alla pra¬ 
tica virtuosa, secondo la fede corretta (VII). Sotto il suo successore, 
Gaozong, la Dottrina Vera e la Legge vengono omate e diffuse: le ac- 
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compagna il permesso della fondazione di templi o santuari radiosi 
(XV-XVI). 

Il motivo della Legge ritorna nella espressione "trave portante del¬ 
la Legge” che era stata momentaneamente "incurvata” a causa della 
persecuzione deirimperatrice Wu ed era stata sollevata di nuovo dal- 
Timperatore Xuanzong. Analogamente, le pietre di fondazione della 
Dottrina, che erano State temporaneamente rovesciate, furono rad- 
drizzate (XVII). Di conseguenza, un editto prescrisse un servizio li- 
turgico solenne eon la partecipazione di sette ministri, presieduti da 
un nuovo missionario, arrivato da Daqin (XVIII) e cioe dalia Siria e 
dalia Persia. 

Fra le opere dcl principe Yisi, durante Timpero di Dezong, vengo- 
no ricordate la restaurazione delle antiche Chiese e la moltiplicazione 
delle Sale della Legge e lassemblea annuale degli addetti ai ąuattro 
templi (XXV); infine sono ricordate le sue opere di misericordia, nu- 
trire gli affamati, rivestire ąuelli che soffrono il freddo, curare e con- 
fortare i malati, seppellire i morti. La sua comunione eon i maestri 
radiosi vestiti di bianco e un riferimento alle personę religiose, gli an- 
ziani, addetti al primo Tempio di Daqin, eretto a Xian. 

La strofę conclusiva dellelogio in versi forma inclusione eon Tin- 
troduzione teologica, ricordando la indicibile, apofatica Unita-Trinita 
(di Dio) e la Dottrina certa e vasta (dello Spirito), che opera in modo 
sicuro e segreto: la stele vuole celebrare la felicita portata alla Cina 
dalia Religione Luminosa, Radiosa, attraverso le Sacre Scritture spie- 
gate dal Messia, la nuova dottrina dello Spirito, i 27 scritti da lui la- 
sciati, la presenza di templi dove si pręga e si svolgono le liturgie che 
purificano gli spiriti e li restituiscono alfintegralita e semplicita della 
creazione prima e delle origini. 


19. La prospettiva teologica della storia del Messia nella stele di Xian 
(guella universale delle origini dellumanitd in Genesi 1-3, piuttosto 
che guella mosaica e profetica della Pasgua di Israele). 

fe notevole Timpostazione genesiaca della stele che segnala, come 
premessa del Vangelo della incamazione e della missione di Gesu 
Messia, il racconto della creazione e del peccato, provocato dalfin- 
ganno di Satana. Il Messia sospese il suo Sole Radioso per rompere 
1’impero delle tenebre e cosi le imposture del demonio furono tutte 
rovesciate (VII). L’inno in adorazione della trasfigurazione del Signore 
(Saeki doc J) consente di comprendere la prospettiva di lettura della 
Trasfigurazione, intesa nella stele di Xian, prima della passione. 
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crocifissione e ascensionc al cielo rappresentale rispettivamente nella 
barca della misericordia e nella ascensione del Messia alla Yerita. 

La trasfigurazione realizza, dunąue, e manifesta ąuella uguaglian- 
za eon Dio, resa impossibile dal satana, nella persona luminosa del 
Cristo, Salvatore unico, uguale al Padre, Gemma risplendente nel 
sole, Yirtuoso piu dei Santi e dei Sapienti, suono come di una cam- 
pana d’oro, datore di Leggi di misericordia verso povere anime per- 
dute, awelenate, Sovrano che siede in Alto, consuma e brucia tutte le 
iniąuita, Protettore del Suo popolo, governa tutte le nazioni; evita che 
il suo popolo smarrisca la strada, salva tutti gli domini; nella Trasfi¬ 
gurazione si manifesta la gloria degli angeli che supera il marę della 
Legge e aiuta a stabilire la pace del cuore. Cosi tutti i fedeli della Co- 
munita sono uniti nel culto e possono tomare alla grandę Legge (del- 
le origini). La Trasfigurazione prepara la fatica di remare “la barca 
della misericordia”, simbolo della Croce, che monta ai palazzi lumi- 
nosi del cielo per cui gli esseri dotati di unanima furono veramente 
salvati. 

I Yangeli sinottici associano la Trasfigurazione del Cristo alla sua 
imminente Pasqua di passione, presentano Mose ed Elia come tesli- 
moni sul monte insieme ai discepoli prescelti (Mt 17 e paralleli). 

Nella lettura "assira” e cinese del mistero della Trasfigurazione la 
prospettiva e genesiaca e universalistica e rinvia ad una tradizione 
neo-testamentaria non sinottica, veicolata, verosimilmente, dalia 
Chiesa di Giacomo, il fratello del Signore in Antiochia di Siria e piu 
tardi in Persia, prima che in Cina. 


20. Leditto deWimperatora Taizong. 

La stele di Xian del 781 contiene leditto del 638 eon il quale Tim- 
peratore Taizong, non soltanto consenti la diffusione in Cina della 
Religione Radiosa ad un livello amministrativo di polizia, diploma- 
tico, di buoni rapporti eon la Persia'®, ma motivó il consenso a livello 
filosofico, storico e teologico in uno stile sintetico, ma tuttavia espli- 
cito e chiaro, vorrei dire anche definitivo, nella prospettiva dei rap¬ 
porti tra il Cristianesimo e la Cina. 

Rifaremo dunque la lettura delfEditto imperiale nel quadro della 
teologia Cristiana della stele, ma eon riferimento anche al Trattato 
della aspirazione al mistero della pace e della gioia, il cui contenuto 


'® E lopinione dcllo studioso Antonino Forte "The Edict of 638, allowing the 
diffusion of Chistianity in China’’ in Paul Pelliot, L’Inscription Nestorienne de Si-Ngan - 
Fou, Kyóto - Paris 1996, pp. 349-367. 
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morale e ascetico sembra presupposto dalleditto, noto all’imperatore 
c ąuindi deve essere considerato parte integrale del messaggio primi- 
livo dei nestoriani, come II Sutra di Gesu U Messia, e frutto del loro 
primo incontro e impatto eon la realta religiosa cinese di Xian. 

Leditto del 638, oltre che nella stele, e riprodotto sostanzialmente 
nel Tang hui yao (49.1011-1012) e ąuindi e storicamente sicuro e 
affidabile. 

Dao wu chang ming, sheng wu chang ti ^ i^) = 

"La Via non ha un nome costante. Il Santo non ha un modo, uno stile 
costante”. 

Dao (it.) = via, e un vocabolo taoista, accolto anche dal Buddismo 
(Mathew's 6136), ma attribuito nella stele alla Religione Radiosa ad 
un titolo supremo (par. X) come la via vem ed etema, immutabile, 
trascendente, arcana le cui misteriose operazioni (la cui pratica meri- 
toria) era eclatante, manifesta brillantemente, difficile da denomina- 
re {zhen chang zhi dao, miao er nan ming gong yong zhao zhang)\ nel 
periodo seguente dao e usato come termine generale per indicarc 
ąualunąue religione nel mondo, o meglio ąualunąue prassi religiosa 
sapiente, portatrice di salvezza, distinta dal Santo e cioe Tautorita re¬ 
gale che si suppone interessata ad attuarla per il bene comune. Del 
resto, come si e visto, la stele ipotizza una totale complementarieta 
della Via e del Santo Imperatore, perche llmpero sia perfetto e illu- 
minato. 

Sui fang she jiao, miji qun sheng = “Se- 

condo le regioni (della Terra) (la Via e il Santo) stabiliscono Tinse- 
gnamento per le comunita e misteriosamente salvano i viventi”. 

Ji {tfr) = (Mathews 459) aiutano, soccorrono. 

Si suppone l’universalita della Via, ma anche del Santo e cioe 
dellautorita statale, o delhimperatore, considerato sovrano al centro 
delTuniyerso: non si deve intendere necessariamente un relativismo 
religioso, come vorrebbero intendere alcuni studiosi o una subordi- 
nazione della religione allautorita statale come ritenne il prof. Saeki. 
Segue Tawenimento storico deiriniziativa di Alopen, il "grandę Yk- 
tuoso”, venuto nella capitale Xian dal regno di Daąin. A mio awiso la 
ąualifica di grandę yirtuoso (Da De A^.f ) non e un titolo ecclesiastico 
e deve essere considerato originale, a preferenza del titolo di po si 
seng, monaco, religioso persiano che lo sostituisce nel docu- 

mento parallelo su citato. Tang huiyao. Allude al Dao, la via, la 
religione, considerata non tanto come una teologia, una fede 
intellegibile, ąuanto come un agire sapiente, virtuoso. Si confronti 
ąuesta maniera d’intendere eon La Lettera di Giacomo, il fratello del 
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Signore Gesii, alle tribu della diaspora nel Nuovo Testamento e il 
Discorso della montagna, di Gesii, nel Yangelo di Matteo, capp. 5-7 

Da qin guo da de Aluoben (Alopen), Yuan jiang jing xiang, lai xian 
shang jing ( [S ^ i, = "U grande- 

mente virtuoso Alopen di Daąin, portando eon se da lontano le sacrc 
scrittLire e le immagini e venuto ad offrirli nella Capitale Suprema”. 

L’offerta delle Sacre Scritture e delle immagini dice l'umilta del 
virtuoso Alopen, verosimilmente “non un vescovo”, almeno inizial- 
mente, non un monaco, ne un ecclesiastico, ma un “carismatico”, un 
testimone della "dottrina nuova”, che non si esprime in parole, “dello 
Spirito Santo deirUnita Trina, per formare alla pratica virtuosa, se- 
condo la fede retta”, “stabilita dal Yenerabile Radioso Messia” (par. 
YII). Passiamo ora alle affermazioni delPEditto, relative al contenuto 
della religione, nuova arrivata. 

a) Xiang qi jiao zhi, xuan miao wu wei b , = 

“Se si esamina minutamente la tendenza dottrinale, se si scruta 
chiaramente lo scopo di ąuesta dottrina, la sua pretesa di essere (si 
comprende che) e un misterioso, profondo e trascendente, arcano, 
meraviglioso non-agire”'^. 

Questo wu wei {dt^) non agire misterioso, profondo {xuań) e tra¬ 
scendente, arcano, silenzioso, meraviglioso, rinvia alhinsegnamento 
del Trattato della aspirazione al mistero della pace e della gioia ri- 
guardo alla Yia {dao) vittoriosa (par. 3.34) e alla Legge vittoriosa (par. 
2.35.51.83.90.96.98.99): “se uno vuole coltivare, essere degno e ca- 
pace della Yia, prima deve eliminare leccitazione, il moto e il deside- 
rio; senza moto e senza desiderio non vi e sollecitazione, eccitazione 
ad agire, senza sollecitazione e senza agire e possibile essere puri e 
sereni” (par. 5.6). 

L’emancipazione dai desideri terreni consente infine di illuminare 
gli altri e di orientarli ad una dipendenza dalio Spirito, che opera 
incessantemente (par. 21.29). E un procedimento noto nel Nuovo 
Testamento c ąuindi noto ai missionari carismatici, ospiti dell’impc- 
ratore Taizong, che nel primo incontro eon Tambiente culturale e 
religioso taoista e buddista si sono organizzati culturalmente, anti- 
cipando “llmitazione di Cristo” di Tommaso da Kempis (1441 d.C.), 
ma soprattulto sono diventati “cristiani”, perche orientati allabban- 
dono alla volonta di Dio nello Spirito Santo. 


Vedi A. Amma.ssari, "La lettera di Giacomo: proposta per una legge di liberta”, in 
Bihhia e Oriente 1976, pp. 235-240. 

Sacki: ".silenzioso agire”. 
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Non si tratta dunąue di un semplice ritomo naturale all’integrita 
delle origini (cosi ritiene Pelliot, op. cit., Commentario, nota 100), ma 
di lasciarsi formare alla pratica virtuosa secondo la fede corretta 
(idem, op. cit. Commentario, nota 47). 

Nella Lettera di Giacomo su citata il desiderio, la concupiscenza 
erano considerati il fondamento permanente, insito neiruomo, del 
peccare (Gc 1,14.15) 

S. Paolo: "Dico autem: spiritu ambulate, et desideria camis non 
perficietis ... ut quaecumque vultis illa faciatis” (Gal 5,16-17). "Con- 
forme alla verita che e in Gesii, siete stati da lui ammaestrati a spo- 
gliarvi ... deiruomo vecchio che si corrompe seguendo le passioni 
ingannatrici, a rinnovarvi nello spirito dei vostri pensieri e a rivestirvi 
deiruomo nuovo, che e stato creato ad immagine di Dio, nella vera 
giustizia e santita" (Ef 4,21-24). Tomeremo ad analizzare il Trattato 
delPaspirazione al mistero della pace e della gioia, ma intanto e note- 
vole che l’imperatore abbia omologato questo punto importante del 
messaggio ascetico cristiano facendo credito al “misterioso e arcano 
non-agire”. 

Segue una proposizione del messaggio in chiave positiva, relativa 
alla produzione degli esseri ed al loro perfezionamento, quindi, in 
definitiva al disegno della loro creazione come e descritto nella stele, 
ma che doveva far parte del dialogo primitivo dei nestoriani eon 
Timperatore. 

b) Guan qi yuan zong, sheng cheng Ii yao = 

"Se si considemo le prime origini (delfumanita e delluniyerso) (zong) 
(Mathews 6896) della nascita (sheng) del perfezionamento (dellessc- 
re, dei viventi) si stabilisce (Ii) (Mathews 3921) Tessenziale (yao) 
(Mathew’s 7300)”. 

Contro il politeismo, contro le cosmogonie popolari cinesi, i rac- 
conti genesiaci delle origini, ricordati nella stele, dovevano apparire 
alfimperatore semplici ed essenziali; il concetto di creazione, di ar- 
monia, di unita sembrano, dunque, considerati in questa proposizio¬ 
ne. 


c) Ci wu fan shuo, Ii you wang guan = "II 

Verbo non ha retorica di parole. Si acquisisce il principio della Reli- 
gione Radiosa, dimenticata la rete”. 

S. Paolo diceva: "Cristo mi ha mandato a predicare il Yangelo, 
non eon sapienza di linguaggio ... il linguaggio della Croce e follia 
per quei che si perdono” (1 Cor 1,17-18). 
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“Dimenticata la rete” e cioe anche se si dimentica lo strumento 
delle parole usate per trasmetterla. L’immagine viene dalia pesca del 
pesce e dalia rete per catturarlo. 

In conclusione, lo stile di semplicita e di mitezza dei portatori del 
messaggio aveva colpito e impressionato favorevolmente Timperatore. 

d) Ji wu li ren, yi xing tian xia H/iT AA) = “Poiche 

ąuesta religione salva (tutti) gli esseri e benefica (tutti) gli uomini, e 
conveniente che circoli “sotto il Cielo” e cioe in tutta la Cina”. 

Il concetto di sahezza nella stele e correlato alla barca della 
misericordia (verosimilmente la Croce) mezzo per salire ai lumi del 
cielo ed essere veramente salvati (p. VIII): apparteneva dunąue al 
Yocabolario e alla dottrina essenziale, proposta dai persiani e ąuindi 
poteva essere stata recepita dalbimperatore. 

In conclusione, Timperatore Taizong nel suo editto omologó la 
fede dei cristiani venuti dalia Persia, eon un taglio particolarmente 
omogeneo alla cultura cinese imperiale dellepoca: lofferta di tesli 
sacri scritti e di immagini, la via di un non-agire misterioso, profon- 
do e arcano. Egli riconobbe nei racconti delle origini Tessenziale ri- 
guardo alla creazione e alla perfezione degli esseri; apprezzó la sem¬ 
plicita e chiarezza dei discorsi, senza retorica; concluse che la dot¬ 
trina salvava gli esseri e profittava agli uomini; ne autorizzó la diffti- 
sione nelbimpero cinese. 

E notevole la coincidenza fra la forma in cui il "messaggio" fu 
recepito, forma perfettamente ortodossa in senso cristiano e i signifi- 
cati taoisti, buddisti, e comunąue "cinesi” secondo ąuellepoca, per 
cui ha ragione Yves Raguin di vedere in ąuesti testi un invito a riflet- 
tere in modo nuovo sulla dimensione interreligiosa della presenta- 
zione stessa del messaggio cristiano (op. cit., p. 55). 

Esaminiamo infine il Trattato dellaspirazione al mistero del ri- 
poso e della pace. 


II. Il trattato della ASPIRAZIONE al mistero DEL RIPOSO E DELLA 
GIOIA 

1. Notę sulla datazione e suWambiente. 

Il riposo, la pace e la gioia sono attributi della persona del Signore 
del cielo e cioe del Padre che nel Libro di Gesii-Messia (par. 12) sem- 
pre rimane in un luogo di gioia e pace (par. 14). Nel trattato della 
aspirazione al mistero del riposo (della pace) e della gioia che in modo 
analogo al Libro di Gesii Messia e attribuito direttamente al Messia, e 
il Messia che insegna le vie del riposo e della gioia. Questo libro tra- 



410 


ANTONIO AMMASSARI 


scrive foneticamente in cinese vari nomi siriaci ed ebraici come JHWH, 
Messia, Gesii Messia, Mariam, Adam, Johanan, Pilatos, Joseph, 
Caesar e insieme Jordan, Jerusalem, Ephraim, Judea, Giudei, Judas, 
Satana (Saeki 118). Analogamente, il Trattato della aspirazione al 
mistero del riposo, della pace e della gioia legge, nei versi 25 e 29, 
Lochi Luki per Spirito Santo. identificati eon il siriaco rwh', 

lebraico ruah Pin. 

Ma il Libro di Gesii Messia traduce altrimenti Spirito Santo in Ci¬ 
nese lian feng Vento Fresco e la stele di Xian eon vento puro, 

jing feng Bisogna perció ritenere che il Trattato del riposo 

(della pace) e della gioia fosse stato tradotto prima del Libro di Gesii- 
Messia e ąuindi sia da datare nella fasę iniziale del rapporto eon Tim- 
peratore Taizong, che di fatto lo utilizzó nel suo editto, come vedre- 
mo. Proviamo dunąue a leggerlo, tenendo conto delle lacuhe del testo 
e delle integrazioni adottate dagli studiosi. 

Zhi xuan an le jing -x). Si puó tradurre: Il trattato di chi 

aspira alTarcano riposo, alla misteriosa tranąuillita, alla gioia della 
pace. 

Non si tratta tuttavia della beatitudine etema come era presentata 
nella prospettiva buddista della Scuola della Terra Pura e cioe come 
il Paradiso del Buddha Amida, ma di un cammino ascetico da realiz- 
zare storicamente su ąuesta terra e da insegnare e trasmettere nel 
mondo (par. 101; Mt 28,18.20). 

II Messia e circondato dai discepoli, e nel Tempio della purezza 
{tang nei jing ^ 1*9 if") e della santita, del puro vuoto {xu M.) e cioe nel 
luogo degno della abitazione di Dio, il Tempio di Daąin, il Tempio di 
Gerusalemme (santita = separazione da ció che e profano) (Is 6,3; Es 
33,20). 

La tenda del deserto, eretta fuori delbaccampamento (Es 33,7-11) 
era vuota e ąuesto consentiva la presenza della gloria di Dio e i suoi 
incontri eon Mose (Es 33,9) e Giosue (Es 33,11). Ancora, secondo il 
Salmista, il Signore puó nascondersi anche ai suoi eletti, a David: 
“Fino a ąuando, Signore, continuerai a nasconderti? (Sal 89,47). Il 
Signore puó nascondere il suo volto (Dt 31,18; 32,20; Is 54,8; 64,6) e 
puó nascondere albombra del suo volto i fedeli (Sal 31,21), nascon- 
derli nella sua tenda, nel segreto della sua tenda (Sal 27,5); infine e 
un privilegio, abitare nel luogo nascosto, segreto deirAltissimo (Sal 
91,1). 

I due motivi biblici della santita di Dio, intesa come separazione 
dal profano e del segreto del nascondimento, trascendente ogni co- 
noscenza e apprensione umana — Tuomo non puó vederlo, vedere la 
sua gloria e vivere (Es 33,18.20) — hanno trovato un approfondi- 
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mcnto nuovo, metafisico, nel concetto cinese di "vuoto” {xu) che vie- 
ne COSI applicato al Tempio di Gerusalemme, il luogo della Santita e 
del Segreto del Signore, dove il Messia dovcva predicare. 


2. Piętro, il Monaco (1'Anziano) interroga ił Messia. 

Wen shi zhi yan shi, wu shang \yi zun mishihe (1^1 W N", JCi: 
[ — = “nel tempo in cui fece conoscere il discorso "sincero”, 

il Messia che nessuno pu5 superare ...” 

zai yu tuo chu ai] he, jing xu tang nei yu zhe [ju ^ , 

^ = "stava eon coloro che erano usciti dal fiume del- 

Tamore mondano (= i suoi discepoli) (ed era) airintemo del Tempio 
del vuoto puro, presenti in tanti.” 

Cen wen seng jia .... yu zhun ren]zong. zuo you huan rao 
# .... ^i#A], = "Piętro, il monaco, Tanziano (NB 

seng, monaco, nella stele di Xian corrisponde al siriaco gdsśiśa, an- 
ziano) eon una folia di gente sedeva, facendo circolo da sinistra a de- 
stra". 

Gong jing shi (zuo) ergi, jiao bi {er jin zuo li zan bai mishi he yan) 

Ó ) = "Con rispelto e 

osseąuio, si alzó, incroció le hraccia fece il rito di adorazione e di 
lode". 

{Cen wen seng jia) wo deng ren zong, mi huo gu {jiu). jiu hu you 
ging {zhe, he ke de an le dao zai). (( ^ A A , ^StS(A), 

^ ^ tł A # ^ ^ ) = “lo e il popolo siamo confusi, 

duhhiosi, sperduti da molto tempo (chiediamo) se non ce ąualche 
modo (he) secondo le circostanze per salvare (tutti gli uomini); alcuni 
chiedono come si puó conseguire la via del riposo (della pace) e della 
gioia." 

{Yi zun) mishihe dayan: shan, zai si wen. Shan zai si wen (— 

= 'unico venerahile Messia rispo- 
se dicendo: ‘appropriata veramente e ąuesta domanda, appropriata 
veramente ąuesta domanda’”. 


3. Una legge vittoriosa, ma nascosta. 

{Ru dengyu zong) sheng, giu yu sheng fa, yu {dang shen ting) (AA 
AfjDUiŻi, *lff.) = "Voi, classi, categorie che desiderate 

con la folia dei viventi, gareggiare per preparare, anticipare, essere 
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soddisfatti della Legge Yittoriosa, della Legge che conąuista. Voi tutti 
siatę disposti ad ascoltare attentamente”. 

E possibile intendere del superamento della Legge deirAntico 
Testamento: "La legge dello Spirito che dona la vita nel Cristo Gesii 
mi ha affrancato dalia Legge del peccato e della morte” (Rm 8,2). 
"Ma colui che terra fisso lo sguardo nella legge perfetta della liherta e 
in essa avra perseverato ... egli nelleseguirla sara felice” (Gc 1,25). 

Ru sh^yi qie pin lei, jieyou an (le dao ... chen) mai er bu jian 

— . = "Cosi ogni tipo, tutti in- 

sieme avranno la via del riposo, della pace e della gioia che e come 
inahissata nel profondo delle acąue (chen), e come interrata nelle 
profondita del suolo, non si puó vederla”. 

Confronta ąuello che dice Giohhe della sapienza: "Ma la sapienza 
donde si trae e dov e il luogo delhintelligenza. Non conosce Tuomo la 
sua via e non si trova nella terra dei viventi. L’ahisso dice: non e in 
me e il marę dice: e neppure presso di me... E nascosta agli occhi del 
vivente... Dio solo ne disceme la via ... lui solo ne sa la dimora” (Gh 
28,12.13.21.23). 

Nel par. 4 si ripete che han sheng e cioe che la via riempie, 

contiene la vita, apprezza la vita, e come inahissata e interrata. Si ha 
Timpressione che sheng fa vada tradotta non come Legge Yittoriosa o 
Yia Yittoriosa, ma come "maniera, modo vittorioso” e cioe come "sa¬ 
pienza” "Deo autem gratias, qui dedit nohis victoriam” (1 Cor 15,57). 


4. Non-movimento e non-desiderio, non-ńchiesta e non-agire per diven- 
tare capaci di purezza e di serenitd. 

(Saeki, par. 5) cen wen seng jia, fan xiu sheng dao, xian chu dong 
yu, wu dong wu yu, ze bu qiu wei, wu qiu wu wei, z& neng qingjing (4^ 

adffiin, 

= "Piętro TAnziano chiunąue coltiva {xiu) la capacita della 
Yia, prima tolga (da se) il desiderio, il movimento, leccitazione (dong 
wu). Se vi e in se stessi non-moto non-desiderio, perció non-solleci- 
tazione (non-pretesa, non-richieste) non agire (wei) non-causare, 
non-fare, se vi e non-sollecitazione, non-agire, allora si diventa, si e 
capaci di purezza, capaci di serenita.” 

Neng qing neng jing, ze neng wu neng zheng ('/t nt 

iiE) = "Se si e capaci di purezza, capaci di serenita, allora si e anche 
capaci di comprendere (wu, Mathews 7190), di dare evidenza, di te- 
stimoniare” (zhŁng, Mathew’s 357). 
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Neng wu neng zheng ze bian zhao bian jing shi an le yuan (II W. 
iil , i® ... = “Se si puó comprendere, se si puó 

testimoniare, allora dunąue si risplende, si illumina (Mathew’s 238), 
si riflette, dovunque (jing, Mathews 1136) si e in situazione, si per- 
vade (la societa), si e causa di pace e di gioia”. 

Come nel par. 4, cosi nel par. 10, il Messia inserisce una similitu- 
dine (una parabola) come in Mt 13.24.31.44.52; "il Regno di Dio e si- 
mile...” Proviamo a tradurle: “Piętro, TAnziano, per esempio, e come 
se il mio stesso corpo (avesse) una apparenza strana; per esempio, 
(avere) differenti segni di dieci idee, non significa avere i 4 punti di 
arrivo, i 4 metodi sapienziali”. 

“Se ho i 4 metodi, non ho ancora (wei) normalmente la conoscen- 
za di me stesso: se ho dieci idee, non vedo ancora me stesso diretta- 
mente. Al fine di educare gli uomini, cosi uso un nome non atto ad 
esprimere il mistero dcl mio essere". 

Yu zhen zong shi wu zhi jian ("f JŁ) = “nella vera reli- 

gione (zong jiao) in realta non ce conoscenza (eon i 4 spiriti) ne 
percezione (eon i £ sensi)”. 

He yi gu? ("f^ tLik?) = “Come awiene ąuesto?”. 

Ruo you zhi jian, ze wei you shen, yi you shen gu, ze huai sheng xi- 
ang, huai sheng xiang gu, ze you qiu wei (^^ ^ "Ł, ^ ^ ^ 

ik , ]*!!j ''k. itl', 'Pf k Mkk , !f!'J ^ k- ki) = "Se uno ha conoscenza 

intellettuale e percezione sensibile, allora ąuesto e per avere il 
proprio corpo, se stesso, la propria vita. Ma se si esercita al vivcre, se 
nutre in cuore di pensare alla vita (di avere i pensieri della vita), 
allora, a causa dei pensieri della vita, cerca di agire (tende ad agire) 
(ęiu wei)". 

You suo qiu wei, shi ming dong yu (^'FJrkkj, ^'kźCj, you dong 
yu zhe, yu zhu ku nao (^^1^^, = "cercare di agire, si¬ 

gnifica moto e desiderio; se uno ha moto e desiderio, allora tutti sono 
Ycssati, preoccupati, oppressi". 

You wei neng mian, kuang yu an le, er de cheng jiu (^Jtk fife ^ 

= “Esattamente (Math 4492), se uno non puó an¬ 
cora evadere dalie passioni mondane, come puó in piii (kuang) attin- 
gere pace e gioia, attingere (de) un felice risultato (cheng jiuy." 
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5. L'ideale del puro vuoto. 

Shi gu wo yan, wu yu wu wei, li zhu ran jing, ru zhu jingyuan 

i# ^ , Ai# #i?) = "perció io dico: non de- 
siderio, non azione allontana tutto ció che infetta, “colora” la situa- 
zione, pcnetra, viola ogni fonte di purezza”. 

Li ran neng jing. Gu deng yu xu kong = "Se uno allontana ció che 
puó infettare e puó essere puro, allora si produce 1’attesa del vuoto 
puro". 

Fa hui guang ming, neng zhao yi qie, zhao yi qie gu, ming an le dao 
(A S A ^ ^ A i®) = "Inviare favore 

(honta, carita) e luce (chiarore) puó illuminare (comprendere) ogni 
cosa, illuminare ogni cosa, significa la via della pace e della gioia”. 

Fuci, cen wen sengjia, wo zai zhu tian, wo zai zhu di 
{i/n = “Di nuovo, Piętro TAnziano, sappi che io, 

il Messia, sono in tutti i cieli, sono in tutte le terre...”. 

FIuo yu shen dao, huo yu ren jian, tong lei yi lei, you shi wu shi 

/AAA|b], a a a i/l) = "... sia nella via degli 

spiriti, sia in mezzo agli uomini della stessa razza o di razza diffc- 
rente, che ahhiano la sapienza (la conoscenza) o che non Tabbiano”. 

Shen dao (Mathew’s 5716) la via che porta alle tombe, la via degli 
spiriti dei defunti. 

Questo secondo significato e da preferire, attesa Timportanza de¬ 
gli spiriti nella tradizione cinese (e anche giapponese: vedi la dottrina 
degli spiriti = shintoismo). 


6. // Messia vuole sahare tutti (i buoni e i cattivi, ma senza 1’orgoglio 

ne la pubblicitd della virtu). 

Zhu shan yuan zhe, wo jie hu chi, zhu e bao zhe, wo jie jiu bo 
if/A, ^ = "Di tutti i virtuosi che so¬ 

no motivati a farę il bene, di tutti io mi prendo cura; tutti ąuelli che 
hanno in cuore il małe (Mathews 4938) tutti io salvo (jin, libero, ri- 
scatto)”. 

Ran yu jiu hu, shi wu suo wen. tong yu xu kong, li gong de xiang 

“tuttavia anche se sal- 

vati e riscattati, non ve luogo per farę pubblicita (per la celebrita, la 
fama) ąuando si e simili ad avere il puro vuoto, libero dal merito 
(gong) dalia apparenza di virtu”. 

He yi gu, ruo you gong de, ze you ming wen. Ruo you ming wen, ze 
wei zi yi. Ruo you zi yi, ze tong fan xin. Tong fan xin zhe, yu zhu jin 
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kua, you wei du tuo, kuang yu an le, er huo yuan tong (f“I 

Ti/ m ^ fą . 5I'J ii Ś -ir. ^^ Ś #, ^l'] ^ P] ii 

'i.'#, rfl/^lllit) = “Perdó, se Si ha 

il merito della virtu, allora si ha la puhhlicita del nome, della fama: se 
fama, se si ha la puhhlicita del nome, della fama, allora ci si fa, ci si 
crede differenli: ąuesto corrisponde a un cuore ordinario, mondano, 
si ha ogni orgoglio: orgoglio e vanteria. Ancora, se uno non e sfuggito 
dalia considerazione di se {kuang qie), a forziori come potrą conse- 
guire pace e gioia e guadagnare uno spirito accomodante, di concilia- 
zione!”. 

Shi gu wo yan, wu de wu wen zhe, ren yun bei xin, yu zhu you qing, 
xi ling du tuo. Zi shen tong gw (^ iii f , icif- it fśl ^ , fi iś 'C', 
^ tM '4] in', HiŁ. # iS iii), yin wu zheng zhen qu, shi an le dao 

(pilHuiHjjitó. juiSii-Kiti) = "Pertanló io dico la non-virtu, la non- 
vanagloria, consente di assumere (ren) il destino (yin) degli afflitti di 
cuore. Tutti ąuelli che ne fanno richiesta, apprendono come farę a 
fuggire la considerazione di se (du tuo), forniscono (zi) la compren- 
sione spirituale per incontrare (yin wu) la corretta verita; incontrare 
la corretta verita, la verita perfetta, significa la strada del riposo 
(della pace) e della gioia.” 


7. Dalie leggi naturali dei sensi alla legge dello Spirito (che domanda 

benedizioni). 

Ci fu, cen wen seng jia, wo yu yan fa, jian wu ai se. Wo yu er fa, wen 
wu ai sheng. Wo yu bi fa, zhi wu ai xiang. Wo yu shen fa, bian wu ai 
wei. Wo yu shen fa, ren wu ai xing ('^4i'M., ^ BR, if.4'. 

) = "E di nuovo, O Piętro TAnziano, 
se io resto nei limiti, nella legge delTocchio, vedo senza ostacoli i 
colori; per la legge dell’orecchio, ascolto senza disturho i suoni; per la 
legge del naso, conosco senza disturho gli odori; nella legge della 
lingua, distinguo, discerno (bian) senza impedimento i sapori. Se 
resto nella legge del corpo, ricevo senza impedimento nella forma del 
corpo”. 

Wo yu xin fa, tong wu ai zhi ^P) = "Se sono 

nella legge del cuore (della mente, Mathews 2735), della natura mo¬ 
rale, comprendo senza impedimento la sapienza (la conoscenza, il sa¬ 
pera, Mathew’s 93)’’. 

zhi (^P) e usato nei classici per zhi (^) (Mathew’s, 932) . 
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(Saeki 24): ru shi liu fa ju zu, zhuang yan cheng jiu 'A 

= " se le sei leggi vengono utilizzate sufficientemente 
bene (nei limiti, eon misura), fomiscono ció che basta e cioe il fonda- 
mento, una corretta severita viene raggiunta, attinta”. 

zhuang = severa (Mathews 1454); yan = maestosa (Mathew’s 7348) 

yi qie zong zhen jingjiao, jie zi wu shi ji yin yuan. Chu lei ji wu bian 
luo ji mei fu ^ tl fjJ 

= "tutti i viventi possono diventare realmente, genuinamente 
partecipi del Luminoso Insegnamento. Tutti naturalmente dal non- 
inizio hanno raggiunto l’esistenza (ji Mathews 455) attraverso la 
causa che produce effetti (yin, Mathew’s 7407) e per la prima volta, 
accumulano senza confini le richieste di benedizione, le domande di 
favore dello Spirito”. 

luo ji = Spirito; lei ji = accumulare; mei (Mathew’s 4409) = le 
richieste. 

San Paolo scrive: “Egualmente lo Spirito viene in soccorso della 
nostra debolezza, perche noi non sappiamo che cosa domandare, per 
pregare come conviene, ma lo Spirito stesso intercede eon gemiti ine- 
sprimibili” (Rm 8,26). 

(Saeki 26): qi fu zhongji wan yi, tu qi di shan. Pi suo mo ji (^jm S 
111^'$'lii, = "Quando la benedizione e infinita, 

la sua misura e come la montagna di Shang Di (Dio), non si pu5 com- 
parare in alcun modo”. 

(Saeki 27): ran ke suo zhi (^^Ffl^C) = “ma in ąuesto modo si puó 
dare luogo all'invio, alla missione e si puó arrivare alla felicita”. 

(Saeki 27): fang shi shan zhong, hui he zheng zhen, yin ci hui ming, 
er de bian zhao (Tlip^fK, = "11 

(corretto) inizio (chiama) la gente buona a riunirsi, a convergere 
nella corretta verita; secondo ąuesto, il favore, la gentilezza, il benefi- 
cio e luminoso e risplende dovunque” 

Xuan tong sheng jin, zhi an le xiang (Ż'ii.ii'i4, ^) = "Pro- 

fondo, misterioso da comprendere, eleva fino alla patria, fino al 
paese natale della pace e della gioia per arrivare (tong) al cielo 
(xuan)” 


8. Yincere eon al mitezza: paralleli biblici. 

Chao bi ning yuan, wu-zhuan sheng ming Iffl , = 

"superato ogni ostacolo, ąuello stare insieme perfettamente produrra 
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un perfetto non-cambiamento nella vostra vita” e cioe una perfetta 
stabilita spirituale dentro di voi. 

(Saeki 29): cen wen seng jia, ru shi wu Hang luo ji mei fu, guang ji U 
yi, bu ke si yi = 

= Piętro, l’anziano, se awiene cosi, senza limiti, allora lo Spirito prę¬ 
ga "benedizioni, aiuta largamente, salva (ji)-, i vantaggi non si posso- 
no esprimere a parole". 

(Saeki 30): wo jin zi nian, shi wu suo zheng, (Saeki 31): he yi gu. 
Ruo yan zheng, ze wo bu de zheng, ze wo bu de cheng wu ai ye (^'^ 

= “lo oggi, da me stesso, penso, che non ce da dimostrare, da 
identificare, da provare; perche e cosi, la causa, la ragione: se le pa¬ 
role dimostrano, allora io.non posso dimostrare, non posso denomi- 
nare ció che Ł senza limiti, senza ostacoli". 

(Saeki 32): shi gu wo yan, wu yu wu wei, wu de wu zheng. ru shi si 
fa, bu xuanyi, nengli zhuyan shuo 1 , dtiMdfAi. 

^ E ^ Ż' i£, hl "S ijŁ) = "Pertanto io dico: non-desiderio, 
non-azione, non-virtń, e cioe non-inorgoglirsi, non-invanirsi, non- 
dimostrazione, non-prova, non-testimonianza, non-giudizio sono come 
ąuattro leggi: cosi ci si puó separare da tutte le altre teorie (dottrine)”. 

(Saeki 33): rou xia wu ren, qian yun da bei. ren min wu wu bian yu. 
Ling du jin yu zhu fa zhong, er huo zui sheng. De zui sheng gu. ming 
an le dao. ■'fl) 

^5r.f'it) = “la tenerezza, lo stimarsi inferiori, 
sproweduti, il non avere (possessi), (usare nel segreto) grandę com- 
passione, allora si e liberi dai desideri attraverso gli awenimenti del 
mondo presente, si ottiene Tultima vittoria ció che significa la via 
della pace, del riposo, della felicita, della gioia”. 

Nelle espressioni (par. 33) rou = eon dolcezza; rou dao = la via 
della arrendevolezza e della umilta (Mathew’s 3133, superare, vincere 
eon la gentilezza); nelle espressioni seguenti, xia wu ren = stimarsi 
inferiore, sproweduto, tollerante e poi gian yun da bei = usare nel se¬ 
greto usare grandę compassione (bei, Mathews 4992) vi e sicura- 
mente la proiezione e la risonanza cinese della problematica biblica 
su citata riguardo agli attributi della perfetta regalita: il re Messia e i 
suoi seguaci dovevano essere non soltanto giusti, ma anche miti, 
mansueti (Sal 45,5; Sof 2,3; Zac 9,9). Allarroganza di Roboamo, che 
rifiutó il consiglio degli Anziani di rivolgere alle tribu dlsraele parole 
buone, si opponeva il ricordo di Mose, della sua fede e mitezza 
‘^ndwd (Siracide 45,5), il ricordo di David (Sal 18,36; 132,1 Syr, 



418 


ANTONIO AMMASSARI 


LXX)'®. In ąuesto contesto, 1’espressione del par. 35 sulla bocca di 
Piętro wei miao sheng fa la legge Yittoriosa ąualificata 

come wei e cioe sottile, umilę, minuta, oscura, segreta, ma insieme 
miao eccellente misteriosa, meravigliosa, riprende lo stesso motivo 
della mitezza e rinvia a una caratteristica della Sapienza (Giacomo 
3,13), del modo di ricevere la parnia (Ge 1,21) e in definitiva la legge 
perfetta di liberta (Ge 1,25); la mitezza, la mansuetudine e un frutto 
dello Spirito Santo (Galati 5,23), e del Cristo (Mt 21,5; 2 Cor 10,1-18). 


9. La gioia nasce nel non-esistere, nel non-essere. 

(Saeki 36) xiang zhe zun yan, wu yu wu wei, wu de wu zheng, ru 
shi si fang fa ming, an le dao. bu shen bu zhong, yun he you le? (Ip) ^ 

+ , 

) = "Prima Lei, Onorevole Messia, ha detto: non-desiderio, 
non-azione, non-virtu, non-asserzione; ha dichiarato come ąuesti 4 
modi richiamino la strada della pace e della gioia. Non capisco come 
si possa dire che c e gioia nel 'non esistere’." 

(Saeki 37) dan yu wu zhong, neng sheng you ti, ruo yu you zhong, 
Zhong wu an le = 

"Soltanto {dan) nel non esistere si possono creare tutte le cose (you 
ti); se si e nelTesistente, mai c e pace e gioia.” 

"Perche cosi? Per esempio si pensi ad una montagna vuota, tutta 
ricoperta da foresta e da alberi, eon numerosi rami e tante foglie che 
spargono i riflessi e lasciano cadere le ombre: ąuesta montagna non 
domanda, non pręga, non chiede gli uccelli e gli animali: eppure tutti 
gli uccelli e gli animali cercano da soli il riposo e lo stare insieme su 
ąuella montagna....” 

"Ancora si pensi al grandę marę a cui arrivano tutte le acąue e le 
fonti, senza limiti; e profondamente scavato, senza misura, e Tacąua 
di ąuesto marę non chiede pesci e animali acąuatici; eppure tutti gli 
animali acąuatici, i pesci, spontaneamente vi abitano”. 

"La religione yittoriosa include le ragioni e i rapporti dei viventi 
che cercano la pace, il riposo e la gioia. Ma devi stare calmo e abitare 
tranąuillamente; chi pratica spesso la mia religione non domanda 
riposo e gioia, riposo e gioia da soli arriyano; c’e una legge per cui a 
causa del non-essere puó generarsi 1’essere.” 


A. Ammassari, La Religione dei Patriarchi. Studi Biblici, Roma 1976, "Ricordati 
Signore, per amore di David”, pp. 98-99 (Sal 131). 
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Evidentemente si suppone 1’azione dello Spirito Santo (paragrafo 
25) che premia il non-desiderio, il non-agire, la non-virtu, la non-as- 
serzione e cioe lo stato di abbandono che consente di essere compas- 
sionevoli, nella ąuiete e nel silenzio delbanima, e ąuesta azione dello 
Spirito realizza il mistero del riposo e della gioia. 

Dal punto di vista della struttura del testo vi e una ripresa dei 
ąuattro temi, non-desiderio, non-agire, non-virtu, non-asserzione nei 
paragraf! 82-93 e prima si trova una lunga inserzione relativa a 10 
modi di contemplazione (par. 61- 82) assimilati ai 10 gradini di una 
scala, offerta ai deboli che vogliono salire sul monte prezioso del ri¬ 
poso misterioso e della gioia (par. 52-60). 


10. / dieci modi di contemplazione. 

Sono illustrati come segue: 

Gli uomini invecchiano, declinano e muoiono, per cui sono in 
ąuesto mondo come gli ospiti di una locanda. 

La separazione dalie personę care e inevitabile, come per le foglie 
di un un albero destinate a cadere in autunno. 

La prosperita e la nobilta sono come la luce della luna piena, le 
nuYole airimprowiso possono oscurarla. 

I violenti, ingiusti, profittatori sono come gli insetti che vanno 
verso la fiamma del fuoco, ignari: perderanno la loro vita. 

L’avarizia e la cupidigia dei beni e simile al tentativo vano di met- 
tere in una bottiglia Tacąua di un lago o del marę. 

La passione erotica e della natura umana, ma risulta gravosa e no- 
civa, come le larve che mangiano progressivamente 1’albero e le sue 
radici. 

Lhmmoderatezza nel bere e nel ricercare il piacere porta al pec- 
cato e allo stato di intossieazione, per cui non si distingue piu tra il 
giusto e Tingiusto; come un pozzo di acqua chiara che non riflette piu 
le immagini ąuando viene inąuinato. 

Spendere inutilmente le proprie energie mentali, perdendo tempo, 
come awiene ąuando ci si diverte, sedendo per vedere le rappresenta- 
zioni teatrali. E come un uomo che contempla i fiori di un albero e si 
esercita per scalarlo o per piegarlo; sforzi inutili. 

La brama di ascoltare dottrine nuove e come dipingere buoi forti: 
non serviranno al lavoro dei campi. 

II desiderio di notorieta e di pubblicita: e come rompere e ucci- 
dere Tostrica per acąuisire la perlą. 
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11./ guattro stadi della Legge Yittoriosa. 

Questi dieci modi di contemplazione preparano ai ąuattro stadi 
della Legge Yittoriosa del non-agire, non-desiderare, non-virtu, non- 
dimostrare, gia enunciati, che vengono ripresi subito dopo (par. SZ¬ 
OS) e approfonditi come segue: ‘‘Quando uno ha un desiderio cattivo 
nel cuore, sicuramente si manifestera in una forma o in un’altra, suc- 
cessivamente provera essere causa di una moltitudine di mali. E 
come SC un albero fosse offeso nelle sue radici profonde, anche se in- 
visibili, per le offese; le gemme e i germogli appassiranno e moriran- 
no” (83-85). 

Cosi riguardo alla non-azione, un uomo occupato nelle azioni 
esterne non si conforma alla legge della natura e della vita. fe come 
uno che e su una nave e si lascia trasportare dal vento e dalie onde 

Le azioni esteme e il calcolo delle vie e dci mezzi formano la spina 
dorsale degli insegnamenti mondani, che hanno per fine ultimo il 
progresso e la ricchezza, ignorando lordine delle cause ed effetti se- 
condo natura. 

Riguardo alla non-virtu, proibisce il gloriarsi delle proprie buone 
azioni: bisogna compiere atti di misericordia, per illuminare gli altri, 
senza vantarsene e insieme aspirare alla capacita di compiere ulte- 
riori buone azioni. Bisogna essere simili alla madreterra la quale da il 
cibo e la vita a tutte le creature, secondo le loro naturali necessita. 
Cosi, senza vantarsi, deve operare colui che realizza Tinsegnamento 
luminoso della conoscenza della verita: avra riposo e gioia in comune 
eon tutte le creature. 

Infine non-dimostrazione significa non indagare, dimenticare il 
bene e il małe e trattare egualmente le personę virtuose e ąuelle non 
virtuose, diventando come il sole, svuotandosi e facendosi simili a 
uno specchio luminoso nel quale si riflettono tutti i colori e le formę 
senza esseme consapevoli: in tal modo si potrą mostrare agli altri i 
frutti dellordine di natura e aiutarli a comprendere la via e risvegliar- 
li alla verita (par. 91-93). 

A questo punto converra notare e ricordare che leditto delLimpe- 
ratore Taizong che riconosceva la dottrina della Religione Luminosa 
come "un non-agire, arcano e trascendente" e uno “stabilire Tessen- 
ziale riguardo alla produzione degli esseri e al loro compimento, alla 
loro perfezione”. Ebbene le quattro vie su ricordate non avevano 
esclusivamente un intento spirituale e ascetico, ma insieme valore di 
programma sociale e addirittura politico, come si deduce dalfordine 
dato nelleditto alle autorita competenti di stabilire nel quartiere Yi- 
ning il complesso edilizio di Daqin e di riconoscere Tapplicazione di 
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ventuno persone religiose {seng) e cioe di 21 anziani (gdssiSd) eon le 
loro famiglie e di onorarvi Timmagine dell’imperatore. 

Per l’imperatore Daizong (763-779 d.C.) si dice nella stele che si 
applicava agli affari (di stato) senza perseguire fini particolari (Pelliot) 
"senza sforzo” (Legge Havret) "senza ansieta” (Monie) “onorando il 
principio latente della natura” (Wylie) “osservando la regola della 
non-asserzione e camminando nella via delloperazione silenziosa 
(Saeki). 

In sostanza, gli orientamenti di govemo erano conformi ai prin- 
cipi nestoriani di ąuesto testo che a sua volta utilizzava il yocaholario 
e i modi di pensare taoisti e huddisti, ma li superava, aprendoli alla 
trascendenza trinitaria delhinsegnamento del Messia e dello Spirito 
Santo {Sutra del riposo e della gioia 1.2.25.26; Stele par. VI, VII, VIII, 
IX, X). In ąuesto sfondo storico vi e da considerare Tiniziatwa del- 
Timperatore Gaozong (650-683 d.C) di nominare Alopen "Gran Si- 
gnore della Legge e guardiano del Regno” (Stele, par. XV), per cui la 
Legge si diffuse nei dieci govemi (regionali) e il regno si arricchi di 
una felicita immensa e i luoghi nestoriani (monasteri) harono pre- 
senti in cento citta e le famiglie prosperarono in un henessere lumi- 
noso (Stele, par. XVI). Cosi si attrihuiscono agli imperatori compor- 
tamento analoghi a ąuelli dei sovrani e imperatori cristiani in occi- 
dente. Verosimilmente, i nestoriani invitarono gli imperatori ad ispi- 
rarsi al Cristo Gesu, alla sua mitezza, al suo non-giudicare, ad antici- 
pare il regno messianico del riposo e della pace, come aveva tentato 
di farę a Gerusalemme Giacomo, fratello del Signore, e gli anziani, i 
capi delle famiglie degli apostoli, insieme a lui investiti, conseguente- 
mente, dei poteri religiosi e carismatici, documentati negli Atti degli 
Apostoli. 


12. La funzione quasi "eyangelica" dellimperatore. 

A riprova delfimportanza che i nestoriani davano alfimperatore 
"osservante” si consideri il paragrafo Saeki 101, dove al comando di 
andare nel mondo come discepoli del Messia e di ascoltare le dottrinc 
da lui insegnate, che ripete Mt 28,18-20, si aggiunge il dovere di 
proteggere e difendere le frontiere in favore del Principe o del Re che 
li govemi: costui viene assimilato ad un alta montagna sulla ąuale 
risplenda come una grandę luce il "Trattato dellaspirazione al riposo, 
alla pace e alla gioia”. 

Anche il "Trattato di Gesii Messia” amplia il comando di Es 20,2 
di servizio del Signore del Cielo eon ąuello del Sacro Superiore e cioe 
deirimperatore (par. 81-86. 88.98-101) in un modo che potrehhe far 
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pensare ad un culto imperiale o comunąue ad un osseąuio eccessivo, 
non evangelico, se non avessimo nel nostro stesso testo, nella stele di 
Xian, la testimonianza della netta distinzione della sfera religiosa da 
ąuella statale e politica e inoltre Taffermazione da parte del Messia 
rivolta a Piętro e al popolo riguardo alla unicitd della Religione Lumi- 
nosa arrivata in Cina: “Non c'e insegnamento o religione ereditata dai 
saggi e dai sapienti del passato che non sia fondata sulla profonda e 
misteriosa Vera religione” (p. 44) Tutte le religioni ne dipendono, 
come dipendono dal sole tutti gli esseri viventi per vedere e muoversi 
(45). Questa religione, ąuando viene accolta, influisce nella storia 
passata delle famiglie secondo le generazioni, e cioe salva gli antenati 
(p. 47) e recupera le loro azioni meritorie buone; gli antenati diven- 
tano come piante le cui radici di buone azioni compiute nel passato 
vengono irrorate, bagnate dalia pioggia di primavera (pp. 48-51). 

In conclusione, ąuesti nestoriani trovavano prowidenziale il tradi- 
zionale culto dci morti nella Cina dci Xian e salvifico e meritorio nel¬ 
la prospettiva messianica della Religione Luminosa. Almeno sei im- 
peratori Taizong (635-649) Gaozong (650-683) Xuanzong (712-756) 
Suzong (756-762) e Daizong (763-779), Dezong (779-785) devono 
considerarsi come imperator! "impegnati” dalia Religione Luminosa, 
non solo per la loro tolleranza alla diffusione della stessa, ma anche 
per la sua attiva diffusione nelbimpero e per lo stile di moderazione e 
di naturalita del loro govemo. 

Owiamente, la loro storia, positiva per la esistenza del cristiane- 
simo in Cina, rinvia allesame degli awenimenti che portarono al 
contrasto, alla persecuzione, alla sua distruzione e alle loro motiva- 
zioni. 


13. L’estinzione in Cina del nestorianesimo e le sue cause. 

La lettura della stele di Xian, tenendo conto del siriaco e dci suoi 
paralleli, negli Atti degli Apostoli e nella storia della Chiesa giudeo- 
cristiana di Gerusalemme, e la lettura degli altri documenti nesto- 
riano-cinesi ha mostrato che atlori essenziali della prima missione 
presso Timperatore Taizong furono Anziani e Laici eon le loro fami¬ 
glie; alcuni di loro ebbero anche funzioni propriamente ecclesiastiche 
come ąuelle di arcidiaconi, di corepiscopi, di lettori o funzioni 
pubbliche, attribuite dalhimperatore, come ąuella di "Gran Signore 
della Legge e Guardiano del Regno”, funzioni evidentemente connes- 
se a finalita religiose di rispetto della Legge rivelata, di vigilanza pro- 
fetica per analogia eon TAntico Testamento (Is 21,6; Ger 7,3.5.6 e 
26,4.5; Ez 3,16.17): "Figlio delbuomo ti ho posto per sentinella alla 
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casa dlsraele. Quando udrai dalia mia bocca una parola, tu dovrai 
ammonirli da parte mia". 

Tuttavia, eon Tandare degli anni, dovette verificarsi una riduzione 
delle comunita laiche primitive in vista di una esclusiva direzione 
monastica] la stele ricordava soltanto cinąue monaci accanto a de- 
cine di anziani e di laici; vi fu anche una chiusura linguistica, per cui 
la lingua siriaca era esclusiva nella preghiera e la fatica di traduzione 
in cinese dei testi evangelici e biblici sembró esaurita. 

Di fatto, dalia lettera celebrativa, indirizzata albimperatore Wu- 
zong dal suo primo ministro Li Yu, in relazione al decreto imperiale 
di distruzione di 4600 monasteri buddisti e di 40.000 capanne e celle 
monastiche, di ritorno alla vita secolare di 265.000 monaci e mona- 
che eon la emancipazione di 50.000 schiavi e la confisca delle loro 
terre, sappiamo che 2000 seguaci della religione di Daąin (nestoriani) 
e di Zoroastrani furono colpiti dal prowedimento. Le motivazioni a 
favore del decreto, esposte nella lettera, sono di ordine storico: (a) il 
buddismo non esisteva ai tempi della dinastia Xia, Shang e Zhou e 
non appartiene allo spirito nazionale cinese; (b) motivazioni di or¬ 
dine sociale: sottraggono al lavoro dei campi e al lavoro domestico 
troppi operai e donnę e troppe risorse che vengono sprecate nella erc- 
zione e nella decorazione dei templi; (c) di ordine politico, perche il 
buddismo sembrava diminuire Tinfluenza delfimperatore e lesclu- 
sivo suo diritto di amministrare (usando la scrittura) e ąuello di farę 
la guerra e cioe il diritto della spada. 

Ma la stele di Xian nella sua parte storica (par. XXII) documenta 
la consapevolezza della “Forza Radiosa", propria della Religione che 
elargiva compassione, soccorreva i mali, eccelleva in generosita, gra- 
tificando tutti i viventi, di essere come la grandę strada conseguente 
alla pratica della Dottrina'^. Come esempio di ąuesta pratica conereta, 
viene celebrato Yisi per la sua scienza, la sua intimita eon l’imperato- 
re Suzong, ma anche la sua partecipazione ad una spedizione milita- 
re e il suo disinteresse, perche non fece valere nessun privilegio du- 
rante le operazioni. Tornato alla vita civile, restauró i monasteri, este- 
se il numero delle Sale della Legge, radunó gli addetti ai 4 templi 
della Capitale per cinąuanta giorni, fece le opere di misericordia, nu- 
Irendo gli affamati, vestendo ąuelli che avevano freddo, curando gli 
ammalati, seppellendo i defunti. Fu esemplare, secondo il giudizio 
dei "maestri radiosi”, i religiosi nestoriani. Tuttavia ąuesta esemplari- 
ta indirettamente suggerisce un distacco della Comunita, ormai di- 


Non e rilcvantc che il brano illustri Tattiyita dclTimperatore Dezong o anticipi la 
presentazione del donatore della stele, Yisi. 
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ventata monastica, dalia vita civile cinese che alTinizio aveva animato, 
insieme agli imperator!, eon la Religiosa Radiosa. Era il 4 febbraio 
781. Neir845 e cioe 64 anni piii tardi la Religione Radiosa venne 
eąuiparata al Monachesimo buddista e distrutta, praticamente. 

Secondo lo storico inglese John Foster^° leditto contro i buddisti e 
di conseguenza contro i Cristiani fu ispirato non essenzialmente dai 
Confuciani, ąuanto dai Taoisti, dai ąuali Timperatore Wuzong spera- 
va di ottenere una medicina di immortalita. 

La stele (par. XVI) documenta che in precedenza i Cristiani erano 
stati perseguitati per invidia dai buddisti; negli anni 698-700 aveva 
regnato Timperatrice Wezetian (683-705), una buddista convinta. 

Nello stesso contesto (par. XVI) vengono ricordate le derisioni, le 
calunnie di taluni letterati, verosimilmente confuciani (Pelliot) alfori- 
gine di una persecuzione successiva, datata da J. Dauvillier verso la 
fine del 713 e Tinizio del 714 e cioe 1'inizio del regno di Xuanzong. 
Questi dati storici chiariscono il ąuadro istituzionale complessivo 
deirimpero cinese nel quale i nestoriani si trovarono a testimoniare 
la Religione Radiosa del Cristo Gesii. Il regno di Taizong consenti 
loro di utilizzare il patrimonio teologico e il vocabolario confuciano, 
taoista, buddista al meglio, per esprimere la rivelazione biblica cri- 
stiana di cui erano portatori (Havret-Dauvillier p. 14-15). Per esem- 
pio il cristianesimo fu denominato Jiao, dottrina, istruzione, secondo 
il confucianesimo; fu denominato dao, via strada, secondo il taoismo; 
fa e cioe regola, norma, secondo il buddismo. Ma insieme fu distinto 
e ąualificato, in nome della storia delle origini della Creazione, per la 
Trinita delfUnico Dio, per Tincamazione, la predicazione e la sal- 
vezza, portata nella Croce, dal Messia e per Toperazione dello Spirito 
Santo come Religione della Luce. II carattere di monarchia assoluta 
deirimpero e la dipendenza concreta del monarca e della sua corte 
dai capi delle varie denominazioni religiose e filosofiche, oltre che 
dalie vicende politiche di un enorme aggregato umano che non pote- 
va esprimersi direttamente, in termin! di rappresentanze democrati- 
che elette, rese precaria Taccettazione in Cina di una sintesi spirituale, 
che resta tuttavia esemplare e forsę ancora attuale per ąuesto popolo 
numeroso e per i suoi govemanti piu consapevoli. 


The Church of the Tang Dynasty, London New York 1939, p. 121. 
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CONCLUSIONI E PROPOSTE PER I NOSTRI GIORNI 

1. Riconoscere la presenza del Cństo. 

La presenza misteriosa di Gesu Messia a Xian, a Luoyan, neirim- 
pero Cinese dei secoli VII-IX, rivelata attraverso la comunita siro- 
persiano-cinese della Religione Luminosa, Radiosa e i suoi scritti, e 
simile a ąuella delle rivelazioni documentate nel libro delbApocalisse, 
attraverso Giovanni, per le Chiese di Efeso, Smime, Pergamo, Tiatira, 
Sardi, Filadelfia e Laodicea, un tempo fiorenti in Asia Minore, nel 
territorio dellodiernaTurchia e poi storicamente scomparse. 

Si trattó di una presenza definitiva, escatologica, come e docu- 
mentato dalia Stele di Xian, dal Sutra di Gesu U Messia, dal Trattato 
della aspirazione al riposo e alla gioia e dagli altri scritti cinesi e fu 
confidata per sempre alla capacita di meditazione e di preghiera delle 
Chiese di tutto il mondo, oltre che della Chiesa siro-orientale, del 
resto ben viva, attraverso i suoi eredi di oggi, cristiani coscienti e giu- 
stamente fieri della loro tradizione culturale e teologica e special- 
mente della loro splendida liturgia che celebrano in modo corale, po- 
polo di Dio, anziani, diaconi, sacerdoti, vescovi e patriarca, in Medio 
Oriente, in India, negli Stati Uniti, in Armenia. 


2. Una Comunita cańsmatica. 

La Comunita della Religione Radiosa non si presentó alfimperato- 
re eon titoli di autorevolezza, eon un mandato gerarchico a predicare, 
ne tantomeno eon intenti di proselitismo. Alopen e piii tardi Jilie “i 
gran virtuosi" dichiararono la spontaneita e Tautonomia delle loro 
decisioni di venire in Cina. Proposero gli Scritti Sacri della tradizione 
Biblica e Cristiana da tradurre in cinese, un loro stile ascetico di un 
non-agire, non-desiderare, non auto-gloriarsi delle virtu, non-affer- 
mare, ne giudicare. 

"Una tensione al vuoto” per consentire le operazioni silenziose e 
creative dello Spirito Santo. 


3. La grazia del popolo di Dio. 

La struttura della Comunita della Religione radiosa comprendeva 
oltre ai laici e alle famiglie, trentadue Anziani, normalmente eon mo¬ 
gli e figli, come erano nella Chiesa di Gerusalemme i testimoni della 
resurrezione di Gesu legati a Giacomo, il fratello del Signore, a parte 
ąuattro Anziani corepiscopi ąuesti ultimi necessariamente sacerdoti. 
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due arcidiaconi eon funzioni di dirigenza della Comunita e, inoltre, 
cinąue anziani monaci oltre ai Icttori, catechisti e sacristi, custodi dei 
templi e delle tombe. Officiavano nei Templi detti di Daqin verosimi!- 
mente costruiti sul modello di Antiochia di Siria e poi di Seleucia- 
Ctesifonte e nelle sale di lettura della parola di Dio. Oltre ai ąuattro 
corepiscopi avevano un vescovo e si rifacevano al Patriarca della 
Chiesa Siro-Orientale-Persiana. 

Yerosimilmente, come nella Chiesa Mądre di Gerusalemme (At 
6,2-4), dalia ąuale le Chiese di Antiochia, di Siria e piii tardi ąuella di 
Seleucia-Ctesifonte erano derivate, il vescovo e i corepiscopi avevano 
il primato nella preghiera liturgica e neirinsegnamento, mentre gli 
arcidiaconi, come i primi Sette Diaconi di Gerusalemme, servivano la 
Comunita e si occupavano degli aspetti pratici ed economici. 

I Dodici dissero: "Noi invece continueremo ad essere assidui al- 
lorazione e al ministero della parola" (At 6,4). I ventuno Anziani de- 
signati per il servizio del Tempio di Daqin garantivano i ritmi delhuf- 
ficio divino quotidiano a somiglianza nel giudaismo degli ebrei osser- 
vanti che fTequentano quotidianamente, secondo i tempi stabiliti dal¬ 
ia preghiera, le Sinagoghe, nella diaspora o il Muro del pianto del- 
Tantico Tempio, a Gerusalemme. 

Lo stile morale della comunita siro-cinese era quello della benevo- 
lenza verso tutti senza preferenze sociali, della rinuncia ad aceumu- 
lare ricchezze, dello sforzo di conservare il candore e la purezza del 
cuore, deirintegrita originale, recuperata attraverso Timmersione nel- 
l’acqua del battesimo e nello Spirito e poi attraverso le liturgie dome- 
nicali. 

In sostanza, un modello di santita, centrato non tanto sul princi- 
pio di una organizzazione gerarchica elitaria che coopta i suoi mem- 
bri e poi il popolo e che e intenta ad animare, fondare e dirigere tutta 
la ecclesia eon la attivita disciplinare e normativa di canoni, quanto 
piuttosto centrato sullo sforzo ascetico comunitario e sulla consape- 
Yolezza delle proprie risorse di grazia, derivanti dal rapporto perso- 
nale e diretto dei suoi membri eon il Crislo risorto e glorioso, attra- 
verso la preghiera e la liturgia domenicale, quella delleucaristia. 

Si sentivano membri del "popolo di Dio” inteso come "stirpe eletta, 
sacerdozio regale, nazione santa, popolo acquisito per annunziare le 
grandezzę di Colui che li aveva chiamati dalie tenebre alla sua luce 
ammirabile" (Pt 2,9-10). 
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4. Una riflessione suUe origini delle chiese in occidente. 

Del resto, riflettendo sulle origini delle chiese in occidente, testi- 
moniate nella liturgia pre-conciliare del Messale Romano si scopre 
che i Santi Martiri in generale provenivano dal "popolo di Dio”, tal- 
volta erano giudeo-cristiani ed ebhero funzioni essenziali e fondanti, 
concorrendo e talvolta precedendo ąuelle dei pastori e dei vescovi: 
erano esorcisti, maestri, guaritori, testimoni liheri. Si pensi alla con- 
clusione della lettera di san Paolo ai Romani (cap. 16, 1-16.21-24) 
dove vengono raccomandati e salutati distintamente e per nome Pri- 
sca e Aąuila e la comunita che era nella loro casa, Epeneto, Maria, 
Andronico e Giunia insigni tra gli Apostoli, Ampliato, Urhano, Stachi, 
Apelle, ąuelli della casa di Aristobulo, di Narciso e fra le donnę la 
diaconessa Febe, latrice della lettera, Trifena e Trifosa. 

Si pensi anche ai martiri e alle martiri del Canone Romano, e an- 
cora ai martiri Agricola e Yitale della Chiesa di Bologna, a Gervasio, 
a Protasio della Chiesa di Milano, a Giovanni e Paolo della Chiesa di 
Roma. Ricordare ąuesti antichi martiri e santi, vuol dire riconoscere 
e celebrare gli atti diretti del Cristo Risorto, le sue iniziative in favore 
delle Chiese, che si costituivano quasi spontaneamente. 


5. Proposte per i nostri giomi. 

Lesperienza di Xian e un invito, dunąue, a riconoscere prelimi- 
narmente, la sapienza delle Nazioni e dei loro maestri, i semi di Rive- 
lazione presenti nelle loro tradizioni ed eventualmente, le operazioni 
della Santa Trinita in ogni uomo sincero e di buona volonta; e un 
voler far credito a Gesii Messia, Figlio di Dio: tutti Egli vuole salvi, 
tutti, compresi i peccatori che a noi sembrerebbero non redimibili. 

La benevolenza segreta e nascosta era la norma della Religione 
Radiosa. 

I documenti della religione nella Cina dei Tang, il loro linguaggio 
che riesce ad essere biblico e neo-testamentario, ma insieme "classi- 
co” nel senso dei testi classici cinesi e di ąuelli taoisti e buddisti, sono 
frutto di una ortodossia comunitaria sicura, di un senso della fede 
attento e rigoroso, ma capace di universalismo: ąuesti testi suppon- 
gono la ricerca di un "vuoto creativo”, e di una profondita spirituale 
di rapporto, diretto e continuo, eon il Cristo. 

Dopo la scomparsa storica delle comunita cinesi siro-orientali di 
origine persiana, due ipotesi di ricerca sono posssibili riguardo alla 
loro esistenza successiva: 
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a) che le antiche famiglie cristiane siano entrate nella clandestini- 
ta. 

Un autore, C. Y. Hsu segnala un gruppo di trema famiglie che con- 
servavano la fede ricevuta dagli antenati e i loro testi sacri, segre- 
tamente^'. Anche il prof. Saeki ritenne una continuita in sette segrete; 

h) che ahhiano continuato a vivere e ad influire sulla religiosita 
Cinese anche attraverso il Taoismo e il Buddismo. 

Il South China Moming Post^^ riferiva della scoperta di una Pago- 
da Daqin e cioe della Religione Radiosa ritrovata da Martin Palmer, 
lo storico inglese, Peter Zhao della Accademia dello Shaanxi e Tantro- 
pologo Tjalling Halhertsma nel 1998 e nel 1999, presso il tempio 
Taoista Lou Guan Tai. Airintemo della Pagoda, alta oltre trenta metri 
al terzo dei sette piani trovarono una nicchia eon una Nativita com- 
mentata dalia scritta: Tian zhu sheng mu wei wo deng qi 
= “Santa Mądre di Dio, pręga per noi". 

La Madonna e il Bamhino hanno fattezze cinesi, ma lo stile del- 
Tinsieme e i loro ahiti non corrispondono allarte e alhiconografia ci¬ 
nesi, ma piuttosto si ispirano a ąuelle del Medio-oriente e della Orto- 
dossia Russa e Greca. Nel ąuarto piano della Pagoda un altro gesso 
rappresenterehhe il profeta Giona sullo sfondo di Ninive. Infine 
avrehhero scoperto un testo siriaco. 

In principio, hisogna domandarsi, secondo il Palmer, se talune 
notę del Buddismo giapponese e cinese, non risultino dipendenti da 
un influsso cristiano. 

A mio awiso hisogna, piu in generale, chiedersi se Tarrlyo della 
Religione Radiosa non ahhia continuato a lievitare Tarnhiente cinese, 
preparando loperosita dei francescani, gesuiti, domenicani, missio- 
nari di varia estrazione dei secoli successivi e in particolare, fino ai 
nostri giomi, la vita della Chiesa locale della Cina. 

Via A. Casella A. Ammassari 

00199 Roma 


C. Y. Hsu, "Nestorian and Nestorian Monument in China", Asian Culture Quar- 
lerly 14/1 (Taipei, Spring 1986), pp. 41-77, in particolare p. 64, n. 41. 

Hong Kong, 3 novembre e 21 dicembre 2000; 27 febbraio 2001. 



Ines Angjeli Murzaku* 

The Religious Policies of King Zog I 


INTRODUCTION 

Most historians agree that the reign of King Zog I of Albania 
brought with it a kind of stability to the tattered Albanian nation, al- 
though many say that it was the worst kind of stability.' Zog I was the 
only leader capable of uniting the divergent elements in Albanian so- 
ciety,^ winning over opposing parties, leveling out all social incon- 
gruence under a tyrannical regime, and establishing order out of an- 
archy.^ His govemment did, to some degree, succeed in unifying the 
country and keeping Albanias predatory neighbors at bay.'* Zog’s pol- 
icy toward Albanian religions and religious communities — that is, 
Muslim and Christians, in its two forms, Eastem Orthodox and Ro¬ 
man Catholic — achieved a similar effect between these disparate 
groups. 

Indeed, Zog I was successful in winning accord among the Alba¬ 
nian clergy, maneuvering in Machiavellian fashion with Christian 
and Muslim clergy alike. One of the scopes of his administration was 
bringing a sense of unity and belonging to Albanian’s diverse relig¬ 
ious communities, by uniting all religious and social constituents in 
front of the altar of the homeland, or Albaniandom, the first and the 
most highly regarded religion of Albanians. Implementing the na- 


The author benefited immensely from the critical remarks of the editor, Profes- 
sor Yincenzo Poggi S.J., and the reviewers, and the diligent reading and refining of 
the text by Kelly Shea, Assistant Professor of Writing and Director of Writing Center, 
Seton Hall University. 

Abbreviations: 

ACCO = Archivc of the Congregation for Oriental Churches. 

APPYSJ = Archivum Photographicum Provinciac Yenetae Societatis Jesu. 

AYPSJ = Archive of the Ycnetian Province Society of Jesus. 

Fasc. = Fascicle. 

Prot. = Protocol. 
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Present Day (London 1990), 197. 

^ Yickers, Miranda, The Albanians: A Modem History (London 1997), 134. 
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tionalistic principle of Albaniandom, Zog’s govemment followed a 
manipulative religious policy. 

In 1923, the Albanian Sunni Muslims separated themselves from 
any foreign, outside contro),® and they became independent with 
Zog’s assistance.* The Sunni movement was followed by the attempts 
of the Bektashis, who were living in middle and Southern Albania, to 
seek independence and autonomy from any foreign influence.^ At 
least with the Muslim community, Zog was at ease; now he needed to 
deal with the Orthodox and Catholic Albanians. 

The purpose of this article is to analyze the government’s platform 
of action focusing both on Zogs efforts in support of the autocephaly 
of the Albanian Orthodox Church and on his hostility in confronting 
every effort on the part of the Orthodox faithful to unitę with Romę 
and establish the Byzantine Catholic Church in 1929. 


The Albanian Orthodox Church and the Struggle for Auto¬ 
cephaly 

In 1922, the Congress of Berat proclaimed the administrative in¬ 
dependence or autocephaly of the Albanian Orthodox Church from 
the Ecumenical Patriarchate and proclaimed that the Albanian lan- 
guage, instead of Greek, was to be used in celebrating the Divine Lit- 
urgy. However, it would be 15 morę years — not until 1937 — before 
these objectives became reality. Even so, in 1929, the Orthodox faith¬ 
ful of Albania were celebrating a possible solution of the tormented 
ąuestion of their church, which had remained for several years with- 
out hierarchy and ecclesiastical direction. As soon as Ahmed Zog was 
elevated to the throne and Albania was proclaimed a monarchy, the 
king committed himself to the resolution of the Orthodox ąuestion by 
pushing the official recognition of autocephaly with no help from the 
Ecumenical Patriarchate.® The government response to the Patriar- 


® Fischer, Bernd, Albania at War, 19.^9-1945 (Indiana 1999), 52. 

* Dako, Kristo, Zogit the First King of the Albanians (Tirana 1937), 161. 

^ Cordignano, Fulvio, "Per un Concordato fra TAlbania c la Santa Sedc,’’ to the 
Provincial, Tiranę, March 25, 1930. AVPSJ, Albania II, Corrispondenza Epistolare dei 
Nostri, I9I4-I944, 1. 

® Beduli, Dh., Kisha Orthodokse Autogefale e ShqipSrise, g/er ne Vitin 1944 (Tirana 
1992), 26. 
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chatę was that "it will alone take charge of organizing the Auto- 
cephalous Church.”^ 

This complicated task would secure the king the votes and fuli 
support of Alhanian nationalists, who, hy the end of 1920, were in 
open conflict with the Grecophiles, who supported the Ecumenical 
Patriarchate and the Greek influence in Albania. Furthermore, this 
major step in the life of the Alhanian Orthodox Church was in tune 
with Zogs policy of creating a strong national consciousness among 
his fellow countrymen as a prereąuisite to modemism.'° The gov- 
ernment was striving to create a church essentially at its service, and 
that is why it was the leading initiator and promoter, which helped, 
assisted, and imposed its will upon the Orthodox Church. The time 
was ripe. The govemment considered the cause of autocephaly as 
closely connected to winning hack its political prestige, which was 
important at a time when the govemment’s reputation had been se- 
verely damaged as a result of an overflow of Italian influence in Al¬ 
bania.” 

Furthermore, the govemment feared religious disunity and took 
eveiy measure to avoid religious conflict among Albanian’s three re- 
ligions, Christianity in its two forms — Roman Catholicism and East- 
ern Orthodoxy — and Islam. In Koręe, one of the most patriotic cities 
of Albania, the govemment and ultranationalistic circles feared an 
eventual conflict among Albanians different religious beliefs. For the 
love of nationalism, many individuals went so far as to propose abol- 
ishing the traditional religions, Christianity and Islam. They consid¬ 
ered both religions as dividing rather than uniting elements for Alba¬ 
nia. They even thought of replacing them altogether with one com- 
mon religion, such as Protestantism, one morę point of unity for all 
Albanians.'^ 

The two metropolitans of Koręe and Berat, Jerothe and Kristofor 
Kisi, accused of being faithful to the Ecumenical Patriarchate of 


^ Rama, Fatmira, "Sinodi I Parę Shqiptar dhe Kongrcsi I Dytc Panortodoks I 
Kishe.s Autoąefale Kombetare,”?^)-^;^ le Kishes Onodokse Autoąefale Shqiptare (Tiranę 
1993), 64. 

Fischer, Bernd, King Zog and the Stmggle for Stahility in Albania (New York 
1984), 170. 

'' Koka, Viron, "Perpjckjct per Njohjen e Kishes Ortodokse Autoąefale nga Pa- 
Iriarkana, Vitet 20-30,” 70-Vjet te Kishes Ortodokse Antogefałe Shgiptare (Tiranę 1993), 
71. 

Cordignano, Fulvio, "Da una Visila a Coręa, 31 maggio - 10 giugno 1929’’ to the 
Proyincial, Shkoder, June 18, 1929. AVPSJ, Albania II, Corrispondenza Epistolare dei 
Nostri, I9I4-I944, Fasc. 1926-1929, 12. 
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Constantinople and following the patriarchs special directives, did 
not suit the nationalistic spirit of Zogs govemment. However, the 
men had done nothing to reach a satisfactory solution to the intricate 
Orthodox problem; on the contrary, they had done everythmg possi- 
hle to ensure that the talks with the Ecumenical Patriarchate would 
he delayed and finally suspended. In 1929, the govemment of Tiranę 
charged Monsignor Yissarion Xhuvani from Elhasan, middle Albania, 
with the responsibility of forming the Holy Synod of the Albanian Or- 
thodox Church, composed of bishops of exclusively Albanian descent, 
thus establishing the Albanian Autocephalous Orthodox Church. 

At the same moment when the govemment of Tiranę was seeking 
a renewed friendship with Yugoslavia, Yissarion Xhuvani was called 
from the shadows and charged with the delicate affair of constituting 
the Albanian Autocephalous Church. He was probably chosen in view 
of the renewed amicable relations with Yugoslavia, as Yissarion him- 
self confessed to Fulvio Cordignano S.J., Missionary of the Jesuit 
Traveling Mission.'^ 

Yissarion Xhuvani had graduated from the School of Theology of 
Athens and was a man as astute as he was intelligent. After gradu- 
ation, he was a professor in Greece, but he was suspended from his 
job for morał issues. In Bułgaria, according to the Italian consular 
agent of Koręe, Yissarion was wanted by the police for involvement 
in a sexual scandal and was forced to seek refuge in the Italian lega- 
tion.“' Yissarion was notorious for his bisexual adventures. fłe was 
ordained in Greece, consecrated at Kotor by two Russian bishop im- 
migrants in Yugoslavia, and became the head of the Albanian Ortho- 
dox Church.'® It is interesting to explore how Yissarion put together 
and constituted the new Albanian Autocephalous Orthodox Church. 

On February 12, 1929, the Albanian news agency released the fol- 
lowihg official report: 

Yesterday, in the orthodox cathedra! of Tiranę, the bishopric consecra- 
tion of the Archimandrite Agathangjel Camęe was celebrated. The relig- 
ious service was concelebrated by Bishop Yissarion Xhuvani and the 
vicar of the Belgrade Patriarchate, Bishop Yictor, as a special envoy from 
the Patriarch Ciril of Serbia. Today, the prelates, Yictor and Yissarion, 
celebrated the ordination of the priest Eftim Hoshteva to bishop. The Al¬ 
banian Autocephalous Orthodox Church, conscious of the unwillingness 
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on the part of the Greek Patriarchate of Constantinople, which explicitly 
and with premeditation delayed for 5 years the blessing for autocephaly 
and the regulating of the hierarchy of the Albanian Autocephalous Ortho- 
dox Church, asked Patriarch Ciril of Serbia for a blessing and spiritual 
guidance. With the ordination of two bishops, the organization of the 
higher hierarchy of our church (Albanian Autocephalous Orthodox 
Church) has had a solution and soon a Synod will be formed.'* 

In March 1929, Yissarion appointed Monsignor Ambrozi as met- 
ropolitan of Gjirokaster, thus forming the Holy Synod of Bishops of 
the new Albanian Autocephalous Orthodox Church, and in June of 
the same year, Yissarion called the Congress of Koręe, which ap- 
proved the definitive statute of the Albanian Church.'^ 

It was a rather intriguing move on the part of the Serbian Patri¬ 
arch Cyril; to support the autocephaly of the Albanian Orthodox 
Church and the use of Albanian language in the liturgy was unusual. 
The Serbian Orthodox minority of Shkoder, in northern Albania, and 
its clergy directly depended on the Serbian Patriarchate of Belgrade 
and the Slavonic traditional liturgy had been very much against the 
independence of the Albanian Orthodox Church. Furthermore, Yictor 
not only assisted Yissarion but subordinated and entirely accepted 
without opposition absolute dependence from the head of the Alba¬ 
nian church and its liturgy. This is how official reports commented 
on the events, but in reality the Serbian minority continued to cele- 
brate its traditional liturgy in Slavonic. 

The situation culminated on June 9, 1929, when Yictor informed 
his faithful that they needed to select and send representatives of the 
Orthodox community of Shkoder, clergy and lay people alike, to take 
part in the panorthodox Congress of Koręe.'® Why was the govern- 
ment supporting and encouraging Serbian influence in Albania? The 
reason is simple: they had had enough with Italian influence. The en- 
couragement of Serbian influence in Albania was used by the gov- 
ernment to counteract Italian expansion in Albania, as if saying to 
Italians: Yes, we can now act independently. 

For three months, through Februaiy, March, and April, great cele- 
brations accompanied the triumph of Yissarion Xhuvani as the new 
head of the Albanian Autocephalous Orthodox Church, and welcom- 
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ing parlies were thrown for the newly appointed bishops, Camęe, Am- 
brozi, and Hoshteva, when they entered their sees. It is worth men- 
tioning that there was no major opposition on the part of the Alba- 
nian people to the new appointments, except for an isolated incident 
of May 3, 1929. During the Holy Friday celebrations, in the city of 
Delvine, which was known to be the heart of Greek propaganda in 
Southern Albania, some Grecophiles, or as they were known in Alba¬ 
nia, Grecoman individuals, attacked the priests by throwing hot 
water on their heads when the priests were celebrating in Albanian 
instead of Greek. The opponents were immediately arrested and 
taken to Tiranę by govemment officials. 

However, a good number of the Orthodox faithful of Albania were 
unhappy with the solution. They considered Vissarion’s actions and 
the proclamation of autocephaly as anti-canonical and illegitimate 
acts.'^ In fact, in 1929, the orthodox faithful of Albania were divided 
into two groups: Grecophiles, who were against the independence of 
the Albanian church from the Ecumenical Patriarchate; and auto- 
cephalists, who supported the independence of their church. At this 
time, several educated upper-class individuals who did not approve of 
the Autocephalous Albanian Orthodox Church as the solution to their 
religious problems, abandoned religious functions altogether.^° 

The Greek press began an implacable campaign against the deci- 
sions of the govemment of Tiranę in relation to the new self-pro- 
claimed autocephalous church. Yissarion Xhuvani responded to the 
Greek propaganda in a few Albanian joumals. But the worst was yet 
to come. The Patriarch of Constantinople excommunicated “the 
young daughter church” from the communion of the orthodox fam- 
ily, and, in tune with him, nonę of the orthodox churches approved of 
the independent status of the Albanian Autocephalous Orthodox 
Church. 

Furthermore, Patriarch Ciril of Serbia tumed his back on "his 
spiritual daughter” and refused to give his approval to its new inde¬ 
pendent status in concert with orthodox churches. The only bishops 
who approved of the newly established autocephalous church were 
the Russian immigrant bishops of Novi Pazar. It is difficult to com- 
prehend the attitude of Ciril, who first supported and assisted the Al¬ 
banian church, and then, seemingly at the blink of an eye, tumed 
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against it; indeed, his original policy of support was in concert with 
Yugoslav politics in Albania as well. The Yugoslav authorities in Ti¬ 
ranę and Shkoder took part in the solemn celebrations of the new 
church as a sign of support and solidarity with the Albanian govem- 
ments approval of the new autocephalous status of the Orthodox 
Church. 

But one thing is certain: the a-fetare, or the non-sectarian govern- 
menl of Tiranę, was fully committed to resolving the orthodox ques- 
tion and establishing the new Albanian Autocephalous Orthodox 
Church — which severed all ties with Constantinople and was led by 
bishops of exclusively Albanian desccnt — thus contributing to politi- 
cal stabilily in Albania, and, as Bernd Fischer States: "...to an envi- 
ronment ideał for the growth of an Albanian national conscious- 
ness.”^' 

In the case of the Catholic Church, Zog was conscious he could 
never remove complete control of the Catholic or Byzantine Catholic 
Church from Romę, or create a totally independent Catholic Church, 
but he was smart enough to manipulate the nationalist tendencies of 
a good number of Albanian clergy. As a start, Zog was hoping he 
could get at the head of the Catholic Church, bishops of exclusively 
Albanian descent and language, as article 8 of the new legislation on 
Albanias Religious Communities staled: "Religious leaders, their 
immediate subordinates, the coadjutors and their vicars, should be of 
Albanian descent and language.This idea pleased a lot of Albanian 
Catholic clergy who did not like foreign control and were seeking 
high-level hierarcha! positions. With an exclusive Albanian-descent 
Catholic high clergy, it would have been much easier for the govern- 
ment to subdue and control the Catholic Church and make of it a sort 
of national church. 

As for the Orthodox Church, the Albanian govemment could not 
afford to allow being hurt by illegitimate Greek intrusions and Greek 
political propaganda, especially in southem Albania, which used the 
Orthodox Church as a means of ethnic and cultural assimilation of 
the Albanian orthodox faithful.^^ There was a church — the Auto¬ 
cephalous Orthodox Church — and a State alliance during Zog’s 
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reign, an alliance that would be able to resist any kind of influences 
from the Ecumenical Patriarchate in Istanbul and the Catholic West, 
which was considered anti-national and anti-Albanian. 


The Albanian Byzantine Catholic Church 

The movement of the Albanian Orthodox faithful to unitę with 
Romę can be traced back to 1895, when a group of orthodox faithful 
from the villages of the Shpati region — around 5,000 Orthodox fol- 
lowers — demanded union with Romę and a bishop of their own.^'* 
However, according to Fulvio Cordignano, Albanian Onhodoxy had 
been in Rome’s plans sińce 1886, when the Abbot of the Abbey Nul- 
lius of Orosh Mirdite, Monsignor Doęi, wrote to Cardinal Simeoni of 
the Congregation for the Propagation of Faith or Propaganda Fide in 
Romę to put a project in “high style” targeting the Orthodox Church 
of Albania. But nothing happened. Perhaps the timing of the project 
was premature or inopportune.^® Monsignor Bianchi, who in 1895 
was Archbishop of Durres, did not seem to support fully the unionist 
movement of the Shpati Orthodox villagers. Moreover, the consular 
representatives of Russia and Montenegro in Albania were also ex- 
pressly against the movement for political reasons and reacted very 
negatively toward this trend. 

Furthermore, in August 23, 1898, the Curia of Durres wamed that 
the Russians and the Patriarch of Constanlinople himself had exerted 
a lot of pressure on the Shpati regions Orthodox faithful, in effect 
buying their return to Orthodoxy. They offered 4,500 Franks to the 
villagers as a bribe to return back to their old faith. 

The next step taken by the Propaganda Fide in regard to the union¬ 
ist movement of the Albanian Orthodox was to send Papas Nicola 
Franco on a special assignment to Albania in February 1899, to study 
the religious situation and to give special recommendations and de¬ 
sign a platform of action. Papas Franco’s mission was suspended due 
to his arrest in the city of Berat under special order of the Ottoman 
govemor. The arrest occurred before he reached his finał destination, 
the village of Paftali, which had been seeking union with Romę. Pa- 
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pas Franco returned to Romę immediately after his arrest with no re- 
sults. 

However, an Orthodox priest, Archimandrite Jorgji Germanos, 
and his community — 80 Orthodox families of Elbasan — had re- 
mained faithful and were firm in their decision to unify with Romę. 
They represented a nucleus of Catholics of Greek or Byzantine tradi- 
tion in Albania. 


Papas Jorgji Germanos and the Byzantine Catholic Church of 
Elbasan 

Papas Jorgji Germanos was the founder of the Byzantine Catholic 
Church of Elbasan; he remained devoted to Romę and worked with 
others to follow his example until the end of his life and priestly vo- 
cation.2^ Who was Papas Jorgji and what were the motives of his con- 
version? 

Papas Jorgji belonged to a family of Orthodox bishops. His uncle, 
Bessarion, was metropolitan-bishop of Mostar, and later of Durres- 
Elbasan, and his jurisdiction extended up to Pogradec, a city in 
southeast Albania. Because of his strong opposition to Greek politics 
and the propaganda of the Ecumenical Patriarchate in Albania, Bes¬ 
sarion was one of the favorite friends of Sułtan Hamid. Bessarion 
was a patriotic Albanian, faithful to the sułtan. Conseąuently, Bes¬ 
sarion was disliked by the Greeks, and before he passed away, for 
fear that the Ecumenical Patriarchate of Constantinople would seize 
his possessions, he left his property to his nephew, Papas Jorgji; he 
wanted his house to be transformed into an Albanian school for chil- 
dren. 

Bessarion send his nephew, Jorgji, to Greece and later to Constan¬ 
tinople to pursue ecclesiastical studies, and upon Jorgjis return to 
Albania, uncle and nephew became very close. This kind of closeness 
and friendship continued until Bessarions death. Pricopio, Bes- 
sarion’s successor to the see of Durres-Elbasan, send Papas Jorgji to 
take care of Saint John’s Monastery or Sh’Gjon in Albanian, not far 
from the city of Elbasan. It was while serving at the monastery that 
Papas Jorgji began thinking of his joumey to Catholicism. He talked 
about his conversion to his Muslim friend and confidant Dervish bey 
Byęaku, one of the most influential Beys^® of Elbasan, who in tum 
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wrote a recommendation to the Austrian Consul of Durres, Kwiat¬ 
kowski. Dervish bey Byęaku served as a guarantor of Papas Jorgji’s 
sincere conversion to Catholicism. The Austrian Consul of Durres 
madę surę to take eveiy necessaiy step in the procedurę, so as to 
properly admit Papas Jorgji to the unity of the Catholic Church.^^ Pa¬ 
pas Jorgji was formally accepted and confirmed in the Catholic faith 
on March 28, 1900, by the Archbishop of Durres, Monsignor Bianchi. 
He was nominated parish priest of the smali Byzantine Catholic 
community of Elbasan.’® 

Papas Jorgjis conversion was followed by that of many other Or- 
thodox faithful of Elbasan. At the beginning, there were only 70 
among the principal Elbasan families who followed Papas Jorgji.” 
However, the Russian consul of Monastir, who was veiy much 
against the unionist movement of the Albanian Orthodox faithful, at- 
tempted to make a monthly offer of 10 napoleons to Papas Jorgji to 
return back to Orthodoxy. But Papas Jorgji was very firm in his deci- 
sion and remained a devoted Byzantine Catholic until the end of his 
life. 

At the same time, Monsignor Bianchi was writing to the Holy See 
insisting on the imminent need of establishing a church for the Byz¬ 
antine Catholics of Elbasan. He wanted the Holy See to begin nego- 
tiations in order to get a firman — a formal authorization from the 
Sublime Porte — to get a church built in Ottoman territories. Otto- 
man law absolutely prohibited foreign citizens like Monsignor Bian¬ 
chi from purchasing property or digging even a handful of land in Ot¬ 
toman territories. But, Dervish bey Byęaku, Papas Jorgji’s Muslim 
friend, came to the rescue. 

The property complex where the Byzantine Catholic Church had 
its beginnings was purchased by Dervish bey Byęaku, who madę a 
contract and then consigned the property to the Archbishop of Dur¬ 
res, Monsignor Bianchi. The property was destined for a church, the 
futurę Byzantine Catholic Church of Elbasan, and an adjunct school, 
where Albanian would be the teaching language. Dervish bey Byęaku 
was the intermediary behind eveiy decision madę regarding the es¬ 
tablishment of the new church of Elbasan. 
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However, many stumbling blocks stayed in the way. The Sublime 
Porte, instigaled by the Ecumenical Patriarchate and the Greeks, 
slowed the enterprise down and even refused permission to Monsi- 
gnor Bianchi to travel to Elbasan and confirm in the Catholic faith 
the 80 Elbasan families who had followed the Archimandrite, Papas 
Jorgji.’^ 

Many other conversions occurred during that time in the Shpati 
region, but the impossibility of getting a formal authorization from 
the Ottoman govemment to build a church for the Byzantine Catho- 
lics madę several individuals impatient, and they decided to return to 
their old faith, Eastem Orthodoxy. Still, in his five-year report to 
Romę, in 1912, Monsignor Bianchi asserted that the number of Byz¬ 
antine Catholics of Elbasan, headed by Papas Jorgji, was 120 faith- 
ful.” 

In 1914, Papas Jorgji was exiled for 4 years to Italy, first in Ma- 
comer in Sardinia and later in Piana dei Greci in Sicily, by Esad Pa- 
sha. Conseąuently, the Byzantine Catholic community of Elbasan 
remained without a parish priest and suffered because of war and 
famine. Papas Jorgji returned to Elbasan in 1918, to find his commu¬ 
nity semi-dispersed and in fear for his life. The Greek Orthodox 
Archbishop of Elbasan had promised a reward for whoever killed the 
archimandrite. However, Papas Jorgji continued his mission at the 
head of the Byzantine Catholics of Elbasan, working to bring a solu- 
tion to his long-desired project of establishing a church for his com¬ 
munity. The proclamation of Albanias independence in 1912 resolved 
the issue of the firman from the Sublime Porte, so Papas Jorgji had 
one less problem to worry about. 

In 1921, Monsignor Ernesto Cozzi, then Apostolic Dclegate in 
Albania, asked the Congregation for Oriental Churches to send two 
priests of the Byzantine tradition to assist Papas Jorgji and his 
community of Elbasan. Candidates for the job were Papas Petrota 
and Matranga, both Italian-Albanians from Piana dei Greci. But 
nothing happened. From 1914 to 1923, the Congregation for Oriental 
Churches did not send a stipend to Papas Jorgji. One of the motives 
for this apathy and lack of intercst, according to a report from the 
Archbishop of Durres, Monsignor Melchiori, was that the mission 
was not worth the effort and money.^'* 
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However, in the summer of 1924, two Friar Minors, Shtjefen 
Gjeęov and Yincenzo Prendushi, had worked among the Byzantine 
Catholics of Elbasan, and in the winter of the same year they had 
sent a detailed report to Romę with special recommendations. They 
did not accomplish a great deal, as their reports to Romę indicated. 
They suggested waiting for hetter, morę stahle times to come to hoost 
up the mission. At the same time, two Jesuits of the Jesuit Traveling 
Mission, Francisco Genovizzi and Domenico Pasi, worked with the 
Byzantine Catholic community of Elhasan. After Pasi hecame Supe¬ 
rior of the Jesuit Traveling Mission, he had the opportunity to visit 
and spend morę time among the Byzantine Catholic community of 
Elhasan, and he did. 

But the Congregation for Oriental Churches continued its efforts 
to find a permanent priest who could assist Papas Jorgji and his 
community. In the summer of 1926, the Italian-Alhanian Paolo 
Matranga arrived in Elhasan. Unfortunately, even he did not achieve 
any significant accomplishment. In his report to the Congregation for 
Oriental Churches, he reached the same conclusion as had other mis- 
sionaries sent hefore him to Elbasan, that is, the absolute necessity of 
building a church.’® 

So, a period of almost 31 years from 1895 had passed, and the re- 
sults were very poor. Papas Jorgji and the Elbasans Byzantine 
Catholics were still without a place of worship, let alone preparing 
for an eventual successor of Papas Jorgji, who was old and sick. 


Papas Piętro Scarpelli and the Erection of the Byzantine 
Catholic Church of Elbasan 

Fulvio Cordignano paid a visit to Papas Jorgji at his borne in April 
1928. Cordignano, in his report to his provincial, stated that in 1928 
some practical steps were taken toward resolving the issue of the 
church building. In the meantime, Papas Jorgji was using a room in 
his private residence as a church and a gathering place for his orphan 
community.^* The newly appointed and energetic Apostolic Delegate 
to Albania, Monsignor Della Pietra S.J., took to heart the fate of the 
Byzantine Catholic Mission. Della Pietra had long-standing experi- 
ence in Albania. Before his bishopric consecration and nomination to 


Ibid.. 5. 

5* Cordignano, Fulvio, “Relazione Intomo alla Chiesa Unita di Elbasan," to the 
Provincial, 1929. AVPSJ, Albania II, Corrispondenza Epistolare dei Noslri, 1914-1944, 
Fasc. 1926-1929, 8. 



THE RELIGIOUS POLICIES OF KING ZOG I 


441 


the apostolic delegate he was rector of the seminary of Shkoder. Dur- 
ing World War I he was forced to leave Albania and soon after the 
war he returned to the country for a second time to lead the Albanian 
Pontifical Seminaiy founded by the Jesuits.’^ Della Pietra found 
many well-disposed and promising individuals among the Orthodox 
clergy and lay people who were interested in and willing to undertake 
an eventual union with Romę. 

The Albanian Orthodox faithful were not fanatics against Catholi- 
cism or the Catholic Church. Among the educated or orthodox intel- 
lectuals of the south, there were elear inclinations toward uniting and 
feelings of sympathy for Romę. The people of Berat, for example, in 
Southern Albania, held in high esteem Catholic culture, education, 
and especially Catholic clergy. They had first-hand experience with 
the Catholics of Berat, who had better job opportunities because of 
their Catholic education. Furthermore, the Orthodox faithful and illit- 
erate Orthodox clergy understood nothing of the theological and 
dogmatic differences between Eastem and Western Churches, such 
as the procession of the Holy Spirit, as they lacked any rudimentaiy 
kind of catechism or religious education. In the event of a union with 
Romę, the people would simply follow their religious leaders. 

Another benefit of uniting with Romę, as scen by the Orthodox, 
was entering into the Catholic organized system, as Vasil Marko, 
head of the Orthodox Church in 1928, said in his interview with 
Fulvio Cordignano. Vasil Marko was convinced that the Catholic or- 
ganization — the most powerful and financially self-sufficient relig¬ 
ious organization in the world — could function independently of any 
civil power and continue Christ’s mission on earth.^® According to 
Vasil Marko, the following formula would be needed for union with 
Romę and the re-organization of the disorganized and dysfunctional 
Orthodox Church: instruction, financial security, and a good heart.^^ 
If Orthodox Christianity was going to survive — and until then it had 
been dragged along by Constantinople and Athens — it would really 
need to unitę with Romę. Vasil Marko was hoping that by doing so, 
the Orthodox Church of Albania would regain its lost dignity as well 
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as sufficient Financial support to face Albanian Islam, the dominant 
religion in Albaniad® 

It is elear from Vasil Markos remarks what Orthodox expectations 
were in the face of an eventual union with Romę. First, the Orthodox 
were seeking economic security, as papas expected monthly stipends 
from Romę, and second, they sought a superior social and religious 
organization, thus putting an end to organizational, disciplinary, and 
doctrinal Orthodox degeneration.'" Indeed, the Catholic clergy was 
praised for its level of organization, religious and social culture, and 
patriotism,''^ and, furthermore, the Orthodox felt that by uniting with 
Romę they would be politically morę secure and protected. 

In March 1928, Cardinal Sincero of the Congregation for Oriental 
Churches responded to the insistence of the Apostolic Delegate, Della 
Pietra, by sending for Elbasan, Papas Piętro Scarpelli, an Italian-Al- 
banian priest and former vicar generał of Lungro in Calabria. It was 
planned that under the leadership of the Apostolic Delegate and in 
agreement with Papas Jorgji, Papas Scarpelli would take care of the 
construction of the new church. The Catholic Near East Welfare As- 
sociation had madę a donation of $2,000 for the new Byzantine 
Catholic Church of Albania. 

This is how Piętro Scarpelli described his Albanian mission and 
especially the very few Byzantine Catholics who had remained faith- 
ful to Catholicism. The numbers were not at all promising. The im- 
pressions of the First days were not very encouraging, either, but 
later, when the construction of the new church began, he (Scarpelli) 
noticed that among the "few Catholics of here [Elbasan], were Papas 
Jorgji, three Elbasan families, 5 of the 8 former students of Grottafer- 
rata, a young lady, and several Latin rite families. 

Meanwhile, the construction of the church had begun overcoming 
all sorts of difficulties on the part of local govemment. Papas Scar¬ 
pelli was noted for his apostolic zeal and missionary spirit. However, 
a deeper knowledge of the traditions and culture of middle Albania 
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would have been beneficial to his mission. He was not always pru- 
dent and naively believed peoples’ stories of conversion without pro- 
foundly examining their conscience, which was the case in the 
autumn of 1928, with the conversion to Catholicism of two Orthodox 
papas, Naumi and Jani, from St. Nicholas parish in Elbasan. These 
were brusąue or convenient rather than maturę and well-thought-out 
conversions. Papas Naumi, one of the two papas who converted to 
Catholicism, was a notorious alcoholic and set a bad example for the 
struggling church. 

These types of conversions to Catholicism did not bring forth 
long-lasting results; on the contrary, they alarmed the adversaries of 
the Byzantine Catholic Church and Albanian nationalists, who under 
special directives from the govemment were making plans to hinder 
at all costs the Orthodox movement to unitę with Romę. These arti- 
ficial conversions to Catholicism damaged the reputation of the 
newly established church and its futurę destiny in Albania. Maybe 
fewer converts would have become morę in the long run. Perhaps 
Papas Scarpelli should have accepted conversions only after a long 
period of maturation and study and only when he was absolutely cer- 
tain there were no other motives involved. These types of conversions 
were simply fraudulent or utilitarian conversions lacking all basis of 
profound and persuasive work toward change. 

In addition, Papas Scarpelli had to face problems raised by the 
Autocephalous Orthodox clergy and nationalists of Elbasan, who 
were veiy much against the use of Greek language in the Byzantine 
liturgy. They protested that they did not tolerate the use of Greek in 
any Albanian churches."*^ The nationalists had fuli governmental sup- 
port even in the language issue. The govemment’s reasoning was sim- 
ple and madę perfect sense to local authorities and Albanian nation¬ 
alists. The government had been through a lot of difficulties to estab- 
lish the Albanian Autocephalous Orthodox Church, to sever Greek 
influence, and to substitute the use of Greek with Albanian. It abso¬ 
lutely did not want to raise any false hopes to Grecophiles or any 
kind of nostalgia for the Greek language and culture to the simple 
faithful. 

Despite all these difficulties, the new church for the Byzantine 
Catholic community of Elbasan was finally inaugurated on August 
25, 1929. Yet Papas Jorgji would not sec his dream come true. He was 


Cordignano, Fulvio, ‘‘Da una Visita a Koręa, 31 maggio - 10 giugno 1929," to 
the Provincial, Shkodcr, June 18, 1929. AVPSJ, Albania U, Corrispondenza Epistolare 
dei Nostń, 1914-1944, Fasc. 1926-1929, 7. 



444 


INES ANGJELI MURZAKU 


dead and buried veiy near the foundations of his church. King Zog I, 
who was invited to take part in the inaugural ceremonies, neither re- 
sponded to the invitation nor delegated a representative. However, 
the local authorities of Elbasan took part in the celebrations. 

But, as Papas Scarpelli was writing his thank-you cards to the Ap- 
ostolic Delegate, Della Pietra, and the Jesuits of Tiranę for their help 
and support in bringing the project to a successful completion, the 
govemment was planning his arrest and expulsion from Albania. Pa¬ 
pas Scarpelli was arrested on September 19, 1929, and expelled from 
Albania. 


Papas Scarpelli’s and Archimandrite Popescu’s Arrests and 
Expulsions from Albania. The Persecution of the Byzantine 
Catholic Church of Elbasan 

The Albanian government exercised an anti-Catholic phobia, a 
phobia cultivated and maintained throughout Zog’s reign. Bernd 
Fischer is right when he States that Zog was perhaps morę suspicious 
of the Catholics than he really needed to be.'** The reason was that 
Catholicism was always looked at with suspicion and was perceived 
as a potential cause of Italian influence and disunity.'*^ The Yatican 
and the Catholic Church were under constant suspicion and were 
considered by Zogs govemment as advocates of anti-national and 
anti-Albanian policy because of their connections with Italy. The 
Pope was considered a foreign power, which meant that, in Albania, 
he could only be a guest, but never a master. 

In the spring of 1929, Papas Popescu, a Rumanian Basilian Ar¬ 
chimandrite who had recently converted to Catholicism, arrived in 
Shkoder. Popescu was recommended by Monsignor Michel-Joseph 
Bourguignon d’Herbigny, at that time Rector of the Pontifical Orien- 
tal Institute of Romę and leading Yatican expert on Russia,'*® to coop- 
erate with and assist the unionist movement of Albanian Orthodoxy. 
As soon as he arrived in Albania, he visited Yissarion, head of the Al¬ 
banian Autocephalous Church. He asked Yissarion if there were any 
possibilities for him to work in Albania. He did not reveal to Yis¬ 
sarion his conversion to Catholicism — which would have been wiser 
Since it would have relieved Yissarions suspicions — as he was 
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threatened by Popescu’s presence in Albania. Yissarion saw in the 
Rumanian Archimandrite a dangerous rival who could take his posi- 
tion at the head of the Autocephalous Church rather than function as 
a collaborator, and Yissarion would do anything to eliminate his ad- 
versary. 

The Jesuits of Shkoder offered hospitality to Popescu for a few 
months, hoping something would come up on the missionary front, 
or, at least, that he would be invited to serve the Orthodox commu- 
nity of Rumanian origins, or Ylahs, as they were known in Albania, 
who lived in Albania. Waiting in vain until the end of August 1929, 
Popescu was beginning to give up hope of starting an Albanian mis- 
sion and was thinking he had better return either to Romę or to his 
native Rumania. On his way back, however, he passed through Elba- 
san, and Papas Scarpelli was delighted to invite him to be his guest. 
Popescu knew very well the Byzantine chant, he could give lessons in 
violin, and, above all, he had a magnificent voice. Papas Scarpelli 
thought that Popescu could be a great help to his church and the 
Byzantine Catholic community of Elbasan and he did not hesitate to 
ask Popescu to prolong his stay in Elbasan. 

Popescu was extremely happy with this new opportunity. He or- 
ganized a smali Schola Cantorum for adults and children and also 
served in the church. People were attracted to the church by his 
wonderful voice. However, this was a short-lived celebration. Yis¬ 
sarion, who had been following Popescu’s every move, traveled to El¬ 
basan i n mid-September 1929, and then to the Capital, Tiranę, where 
he had a special audience with the Prime Minister, Koęo Kotta, an 
OrthodoK, and one of the principal activists of autocephaly and the 
King, Zog I.'*^ According to the semi-official newspaper. Gazeta e Re, 
in the colloąuia that Yissarion held with the king and the prime min¬ 
ister and after long additional deliberation, they came up with a plan 
to attack and destroy the Byzantine Catholic Church of Elbasan. The 
king stood behind Yissarion, and according to the newspaper Gazeta 
e Re, the king wanted to hinder proselytism at any cost.®° 

Yissarion, during his stay in Elbasan, had several meetings with 
local government officials as well and was the brains behind a list of 
accusations against the Archimandrite Popescu as well as the Byzan¬ 
tine Catholic Church. Among the accusations were proselytism and 
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Italian propaganda. To make the accusations believable, Yissarion 
was successful in pursuing several Orthodox villagers from the Shpati 
region to sign a declaration accusing Scarpelli of proselytism and 
bribery in return for conversion to Catholicism. Furthermore, Papas 
Jani and Naumi, the two Orthodox priests converted to Catholicism, 
were threatened as well, and, under pressure from Yissarion, decided 
to return to Orthodoxy. 

The presence of the Rumanian Archimandrite in Elbasan threat¬ 
ened peace and stability in the city, and this is why local authorities 
were preparing the ground to ban Popescu from Albania. On Sep- 
tember 19, 1929, while the two Papas, Scarpelli and Popescu, were 
having dinner, a captain and a lieutenant from the local gendarmerie 
appeared at their doorstep communicating a govemment order that 
the two men depart from Albania. A gendarme patrol was waiting 
outside to accompany the priests on their way out. The warrant for 
the arrest of the two Byzantine Catholic priests was given by tele- 
phone from the Prime Minister Koęo Kotta, to the Prefect of Elbasan, 
Karagjozi. 

Scarpelli and Popescu protested the government’s decision to the 
Apostolic Delegata and the Italian and Rumanian consular authori¬ 
ties, as they were Italian and Rumanian citizens, respectively. 

The govemment wanted both priests expelled from Albania, via 
Koręe, in order to avoid any unpleasant encounters and publicity. On 
the other hand, Papas Scarpelli stood firm and wanted to depart from 
Durres, which is the nearest seaport to Italy from the city of Elbasan. 
However, Popescu, who was shocked by the event, decided to follow 
the govemment’s decisions and departed at the same time as Scar¬ 
pelli via Koręe. Popescu was conducted to the Greek frontier without 
appropriate traveling papers and passport and eventually was sent 
back by Greek authorities to Albania. Then he was driven to the Yu- 
goslav frontier, where again he was denied entrance and for the third 
time was conducted to Koręe, where the prefect finally provided him 
with the necessary paperwork to go to Sarande, in southem Albania, 
and then to Italy, his finał destination. 

Papas Scarpelli was harassed and maltreated at the port of Durres 
by the police commissariat, who did not give him permission to visit 
the Italian consul to seek a passport renewal. However, Papas Scar¬ 
pelli madę it to his destination. As soon as he reached Romę, he was 
interrogated by Italian authorities about his expulsion from Albania. 
In tum, the Italian govemment wrote a notę of protest against the Al- 
banian govemment, and Scarpelli was given permission to immedi- 
ately re-enter Albania. 
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The Italian commissioner of police headąuarters protested that it 
had never happened that an Alhanian Citizen, a resident of Italy, was 
treated so hrutally and expelled from the country without the respec- 
tive diplomatic authorities heing previously informed. Italy was de- 
manding the same type of treatment for Italian citizens, religious, 
and lay people who resided in Albania. 

In the meantime, urgent telegrams from the Delegation of Sh- 
koder and the Italian consul were demanding Scarpellis immediate 
return to Albania. After examining the case, the Congregation for 
Oriental Churches agreed to Scarpellis departure to head his failing 
mission of Albania. On September 27, 1929, Papas Scarpelli sailed 
from Bari, and the next day he entered Albania from the port of Dur- 
res, to find another big surprise in storę for him. 

The Italian Consul, Gobbi, and consulate personnel were waiting 
for Papas Scarpelli’s return, but the police commissary had received 
an order from the govemment that Papas Scarpelli could stay in Dur- 
res for one night only and had to depart for Italy the veiy next day. At 
the same time, the Alhanian goyemment prohibited Papas Scarpelli’s 
return to Elbasan as well as every contact with the Byzantine Catho- 
lic community. 

Behind all these political games of rock-throwing and then hiding 
one's hand was Metropolitan Yissarion, who on September 28, 1929, 
as soon as the news of Scarpellis return to Elbasan arrived, called an 
extraordinary meeting in his residence. It was decided that the return 
of Scarpelli was undesired and even unnecessaiy. At another meet¬ 
ing, at the same place — the metropolitan pałace — but which Yis¬ 
sarion could not attend, it was decided that Scarpellis mission in El¬ 
basan must be paralyzed. At these meetings, even individuals like 
Taki Buda or the nephew of Papas Jorgji, who in the past were faith- 
ful to the moyement, took part against it. The Byzantine Catholic 
Church of Elbasan was considered as a Mussolinian or fascist church 
or a church of Italian leanings. 

But the Italian legation protested this political gamę. Papas Scar¬ 
pelli went to Tiranę, and it was communicated by Ugo Sola, the Ital¬ 
ian Envoy Extraordinaiy and Minister Plenipotentiaiy, that he was 
completely free to return to Elbasan and continua his ministry with 
the Byzantine Catholic community. In fact, Papas Scarpelli, eager to 
see his people, retumed to Elbasan the same day, to find yet another 
surprise. It was the same political gamę played by the govemment of 
King Zog and his right-hand man, Metropolitan Yissarion. 

Papas Scarpelli paid a visit to the Prefect of Elbasan, Karagjozi, 
who communicated to Scarpelli the govemment’s decision that every 
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religious service in the church was absolutely prohibited until the 
new church was officially recognized by the government. Karagjozi 
did not make any further comments as to who should recognize the 
church and enable it to function. 

Zog really did not want to distinguish between political and spiri- 
tual authorities. An incident in Durres in 1929 illustrates the situ- 
ation. It was the feast of Corpus Domini, and according to tradition, 
the papai flag was hoisted at the right of the nation’s flag at the 
churchs altar. This act was enough to cause a tempest. The hoisting 
of a papai flag was considered detrimental to Albanian sovereignty at 
a time when the Catholic Church should have been grateful to the 
govemment of Tiranę that enabled it (the church) to celebrate and 
had granted it religious freedom.^' The same type of incident hap- 
pened in the Catholic Church of Tiranę. On the Sunday after the Cor¬ 
pus Domini procession, the police were called in to communicate the 
order of the prefect of the city that the Pope's flag should be immedi- 
ately removed from the altar. What the incidents really show was that 
the govemment considered Catholicism and the pope as foreign ele- 
ments, subject to foreign powers and factors of disunion (the nation- 
alist and autocephalists in both cities were offended by pope’s flag) 
that posed a threat to the fragile Albanian stability. 

The causes of persecution of the Byzantine Catholic Church of El- 
basan were political and part and parcel of the govemment’s religious 
policy. During Zogs reign, Catholicism was tolerated up to a certain 
limit and when that limit was passed, Catholics were opposed and 
persecuted, as was the case with the church of Elbasan. It was a "puli 
and don’t break” kind of policy Zog was following with the Catholic 
Church. In 1929, Zog needed to demonstrate that he could function 
independently from Romę and the Italian influence, and the Byzan¬ 
tine Catholic Church of Elbasan was a perfect scenario in which to 
exercise State power and control even on the universal church. 


CONCLUSIONS 

The movement on the part of the Albanian Orthodox to unitę with 
Romę was considered a real danger to the State, which would, it was 
thought, bring forth disunity and loss of eąuilibrium among Alba- 
nian’s religious communities. The Muslim majority was uncomfort- 
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ablc with this sudden Catholic empowerment; if the unionist move- 
ment was successful, this would mean a Catholic affirmation in Al- 
hanians civil, religious, and State lives. 

On the other hand, there was a lot of friction among autocephal- 
ists, Alhanian nationalists, and Byzantine Catholics. Furthermore, in 
Albania, families and districts were intimately connected in interests 
and business and led interconnected lives. Orthodox people some- 
times found it difficult to declare their conversion to the Byzantine 
Catholic faith, fearing a boycott in commerce and rejection in social 
life. The govemment was afraid of this accumulated tension, which 
someday could explode into religious strife and ruin the religious 
balance. 

On another level, the govemment witnessed in the rising Byzan¬ 
tine Church the potential for foreign, Italian and Papai, intervention 
in Albania that could harm the fragile nation’s stability. 

These were the main reasons the govemment hindered and perse- 
cuted the Byzantine Catholic Church of Elbasan, and, in generał, 
every attempt on the part of the Orthodox faithful in middle and 
Southern Albania to unitę with Romę at a time when it was support- 
ing the Autocephalous Alhanian Orthodox Church. If the Orthodox 
were going to unitę with Romę, it would mean fewer members for the 
Autocephalous Alhanian Orthodox Church, which the government 
had under its control, so fewer people under govemment control. 
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Picture 1: APPYSJ. The Design of the New Byzantine Catholic Church of Elbasan by 
Engineer Alcide Sculati (Tirang, August 1928). 







Picture 2: APPYSJ. The Byzantine Catholic Church of Elbasan. 
November-December, 1929. 




Picture 4: APPVSJ. The New Prelates of the Albanian Autocephalous Orthodox Church 
in front of King Zog I. (first row, left to right) Vissarion Xhuvani is accompanied by 
Llesh Topalli. (Second row, left to right, Camęe. Third row, left to right, Ambrozi). 
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Arabica 

Samir Khalil Samir S.J., Role culturel des chretiens dans le monde arabe, 
(= Cahiers de TOrient Chretien 1), Centre de Documentation et de Re- 
cherches Arabes Chretiennes, Universitć Saint-Joseph, Beyrouth 2003, 

pp. 60. 

Un equivoco freąuente identifica arabo eon musulmano. Infalti ci sono 
stati e ci sono cristiani chc usano ąuotidianamente la lingua araba. Tale ć la 
condizione attuale di milioni di persone, specialmente in Egitto, in Siria, nel 
Libano, in Palestina, in Giordania, in Iraq. II fenomeno e cosi importante 
che uno studioso tedesco, Georg Graf, ha pubblicato una monumentalc sto- 
ria della letteratura araba cristiana in cinque volumi. Graf vi tratta a livello 
scientifico di innumerevoli scritti di teologia, di catechesi, di storia ecclesia- 
stica, di apologetica e di dialogo interreligioso, redatti lungo i secoli da cri¬ 
stiani arabofoni, caldei, copti, giacobiti, maroniti, melchiti, nestoriani e siri. 
Oggi, uno dei maggiori specialisti della letteratura araba cristiana, e il ge- 
suita egiziano Samir Khalil Samir. Ha una ragguardevole collezione di mi- 
crofilms riproducenti manoscritti di letteratura araba cristiana conservati in 
biblioteche di tutto il mondo. Padrc Samir dirige a Beyrouth un centro per 
studiarli e larne Tedizione. £ presidente della Associazione internazionale 
per gli studi arabi cristiani. Organizza da anni simposi internazionali sul- 
1’arabo cristiano, i cui atti sono apparsi anche nelle pubblicazioni del Pontifi- 
cio Istituto Orientale (OCA 1982 e 1986). In Italia dirige la collana "Patrimo- 
nio culturale arabo cristiano”. 

Ouesto opuscolo diffonde il testo di una conferenza tenuta da Padre Sa¬ 
mir a Beyrouth sulla funzione culturale dei Cristiani nel mondo arabo. Molti 
sanno che gli Arabi hanno tradotto dal greco gli scritti del pensiero e della 
scienza classici, trasmettendo poi airoccidente la filosofia di Aristotele e di 
Platone, la medicina di Ippocrate e la cosmografia di Tolomco. Ma non tutti 
sanno che questa osmosi culturale era iniziata eon i cristiani di lingua siria- 
ca e che i cristiani araboloni Tayeyano continuata dopo Tawento dellTslam, 
a Bagdad nella Casa della Sapienza, di cui il medico cristiano Hunayn Ibn 
I§haq e suo figlio furono colonne portanti. FarabI, pensatore famoso nella 
storia della filosofia, aveva avuto tre maestri cristiani: Ibrahim al-Marwazi, 
Yahya Ibn Haylan e Abii Bi.^r Matta Ibn Yunus. II medico cristiano, Ousta 
Ibn Luqa, richiesto di accompagnare alla Mecca un visir mu.sulmano, decli- 
nó Tinyito, ma scrisse per lui un trattato di prevenzione e cura in vista del 
pellegrinaggio, Risdlah fi tadbir safar al-hajj. La partecipazione dei cristiani 
arabi agli scambi culturali fra Oriente e Occidente ebbe notevole impulso 
dalia fondazione del Collegio Maronita ad opera del papa Gregorio XIII nel 
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1584. Gli alunni di quel Collcgio, studiando a Roma, si impadronirono dcl 
lalino e di lingue europce, senza dimenticare Tarabo e furono spesso curato- 
ri di fondi arabi di grandi biblioteche comc Miguel Casiri in Spagna e Giu¬ 
seppe Simone Assemani a Roma. Pure ai cristiani arabi va il merito della pri¬ 
ma stamperia del mondo arabo, istallata nel convcnto melchita di San Gio- 
vanni Battista, nel Kasruwan libanese, alla fine del secolo XVII. Anchc la 
nahdah, o rinascimento della cultura araba nei secoli XIX-XX, riceve un vali- 
do apporto cristiano, specialmenle da parte del vescovo maronita Girmanus 
Farhat. 

Fa bene il Padre Samir a richiamare gli arabi cristiani alla loro funzione 
culturale di ponte fra il Cristianesimo e Tlslam. Egli ne da una profonda mo- 
tivazione, affermando che gli arabi cristiani partecipano della cultura del dar 
al-islam. “Ce qui frappe dans ce survol historiąue cest que les chretiens ont 
fait officc de pont entre les deux religions, les deux mentalites, les deux cul- 
tures. Ils sont chretiens, certes; mais il sont aussi, culturellement parlant, 
musulmans” (p. 54). Ouest’ullima frase sembrera a qualcuno intempestiva, 
non abbastanza misurata. Non e cosi. Samir e talmente convinto di quanto 
dice, da ribadirlo nuovamente; “Les chretiens arabes ont souvent ete les mo- 
teurs des multiples renaissances culturelles; et c’est cela leur plus grand titre 
de noblesse. Mais cette elaboration n’a ete possible que grace a rexistence de 
regimes musulmans ouverts a cette dimension de nouveau et d’alterite” (p. 
56). Un altro arabo cristiano, il P. Georges Anawati, per risolvere il dilemma, 
"filosofia araba o filosofia musulmana?”, aveva proposto "filosofia in terra 
d’Islam” dove “terra dlslam” traduce lespressione tecnica araha dar al-islam. 

V. Poggi, S.J. 


Archaeologica 

Cristiano Dognini, Mundus: Etruria e Oriente in unistituzione romana, Mario 

Congedo Editore, Galatina (Le) 2001, pp. 94. 

A Roma il mundus Romuli, identificabile eon un ipotetico mundus Cere- 
ris, sarebbe Yumbilicus Romae. E un pozzetto sacro a Cerere, divinita insie- 
me agreste e ctonia o degli inferi. In tre giorni sacri, il 24 agosto, il 5 ottobre 
e rs noYcmbre, quel pozzetto era al centro di cclebrazioni che commemora- 
vano la fondazione di Roma. Plutarco che loealizza il mundus nelle vici- 
nanze del Comizio, lo descrive come una fossa circolare in cui si gettano ol- 
tre le primizie dei raccolti anche pugni di terra dei paesi da cui provengono i 
seguaci di Romolo. Nel 1978 Pier Angelo Catalano in ANRW riafferma l’ori- 
gine etrusca di quel rito. 

Ouesto opuscolo, frutto di riccrca iniziata presso Tuniyersita di Montpel¬ 
lier III Paul Yalery, sotto gli auspici del CNR, si apre eon una Premessa che 
spiega i motivi per studiare a fondo la parola mundus. II primo capitolo e in- 
fatti dedicato alFindagine del teimine nei testi antichi e nel comparativismo 
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filologico. U secondo capitolo si occupa di mundus nel contesto della fonda- 
zione di Roma. II terzo lo confronta eon la tradizione etrusca. Quindi TA. 
trae aicune conclusioni. 

Ouattro sono le accezioni semantiche dcl lemma mundus: volta celeste, 
universo, ornamento femminile e pozzetto sacro a dei inferi. Oueste ąuattro 
accezioni hanno in comune soltanio la forma circolare, anche neirornamen- 
to femminile (anello, collana, cintura ecc.). II termine greco KÓopoę concorda 
eon mundus soltanto nclla seconda e nella terza accezione. Invece, il sanscri- 
to mandala, cerchio, si awicina eon la forma circolare del suo significato, a 
tutte e ąuattro le accezioni di mundus. Unaltra parentela sicura e eon la pa- 
rola etrusca munf) che ha tre accezioni simili a mundus, luogo ordinato, 
tomba e ornamento. Per Fambito etrusco si deve anche citare la somiglianza, 
eon la coppia divina etrusca Mantus e Mun0ux, corrispondente alla coppia 
Saturno e Dea Mądre. A conferma l’A. cita Plutarco e Yarrone che, descri- 
vendo lo scavo del mundus Romuli, parlano di etruscus ritus. Inoltre Catone, 
collegando volta celeste e mundus Romuli, richama la concezione etrusca di 
esatta corrispondenza fra macrocosmo, volta celeste e pozzetto infero o mi- 
crocosmo. Ce pure un’altra somiglianza nella ąuadripartizione del mundus 
che Cicerone, Plinio e Frontino attribuiscono agli Etruschi e che il rito di 
fondazione di Roma comporta; divisione del territorio in ąuattro parti, cosi 
come in ąuattro parti e divisa la volta del cielo. A Capua, dove cerano gli 
Etruschi, una sacerdotessa di Cerere, detta Ceńalis mundalis, era preposta 
alFapertura del mundus Cereris. 

Simili coincidenze suscitano altre domande. Come spiegare la parentela 
fra mundus Romuli influenz.ato dalia cultura etrusca e il sanscrito mandala 
di area indiana? Le parentele ci sono; mundus e mandala mettono in contat- 
to viventi e defunti atlraverso gli inferi. Ambedue suddividono lo spazio in 
maniera ąuadripartita e sostengono una corrispondenza fra macrocosmo c 
microcosmo. Gli Etruschi avevano subito influssi direttamente dalFarca in¬ 
diana prima di arrivare in Italia o in maniera mediata dopo essersi insediati 
nella penisola italica? E come spiegare la somiglianza fra la suddivisione 
ąuadripartita etrusca simile a ąuella ąuadripartita dclFarea mesopotamica? 
Anche nella epatoscopia gli Etruschi avevano una pratica simile a ąuella in 
uso in Mesopotamia, come dimostra lo studio di Thulin sul fegato di bronzo 
di Piacenza. 

L’A. termina ąuesto studio chiedendosi se le affinita, riscontrate fra gli 
Etruschi, gli indiani e i popoli mesopotamici, non suppongano che gli Etru¬ 
schi abbiano soggiornato in Oriente prima di arrivare in Italia. Esortiamo 
vivamente lo studioso a continuare ąuesta interessante ricerca. 


V. Poggi, S.J. 
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Aethiopica 

Gerard Golin, La Gloire des rois (^Kebra Nagastj, epopee nationale de l’Eihio- 

pie. Traduction franęaise intćgrale (= Cahiers d’Orientalisme 23), Patrick 

Cramer Editeur, Geneve 2002, pp. 117. 

Voici offerte pour la premiere fois au public francophone la traduction 
complete du Kebra Nagast, cet ouvrage qui raconte la visite a Salomon de la 
reine de Saba, pays assimile pour la circonstancc a TEthiopie, la naissance 
de leur His David et le depart, avec tout un groupe d’Hćbreux, de Tarchc 
d’Alliance pour la capitale du royaume du Sud. Le texte a ete ćdite et traduit 
en allcmand par Carl Bezold en 1905, mais il manąuait jusqu’ici une version 
franęaise de Tensemble, non seulement les chapitres du roman apocryphe, 
mais aussi les parties prophetiques qui clóturent la narration. Gest au- 
jourd'hui chose faite avec ce volume d’impeccable facture, grace aux soins 
de Gerard Golin, bien connu entre autres pour son ćdition et traduction dc 
plusieurs mois du synaxaire ethiopien dans la Patrologia Ońentalis. 

Le Cahier s’ouvre par une Introduction succincte ou TA. n’entend pas 
sadresser aux specialistes mais, comme il le dira de son systeme de trans- 
cription, «au grand public» (p. 13). Les notes ct la bibliographie critique sont 
ainsi reduites au minimum. Meme quand il parle incidemment des Falachas, 
TA. nc cherche pas a mieux orienter le leeteur, mais ce qu'il ćcrit demeure 
penetrant (p. 10, la longue notę 9). Cette politique se poursuit dans la traduc¬ 
tion a peine annotee, avec neanmoins une profusion de references bibliques. 
On regrettera de nc pas trouver en fin de volume, a cóte de rindex des noms, 
celui des passages de TEcriture, ainsi quc la table detaillee des 117 chapitres 
aux titres parfois savoureux. 

Comme on sait, le Kebra Nagast, dont r«apparition» doit se situer au XIV‘' 
siecle (p. 7), n'est pas une composition homogene et les arabismes qu’on y 
repćre sont la preuve qu’au moins certains passages ont une origine non 
ethiopienne. A l’instar de tant dapocryphes ćgyptiens, Ibuyrage presente une 
suitę de recits-gigognes qui sencastrent les uns dans les autres, le plus exte- 
rieur se donnant pour un discours de Gregoire le Thaumaturge — en fait, 
rilluminateur, apótre de TArmenie — lors du concile de Nicee en 325 (§ 2), 
attribution tout aussi fantaisiste que la presence, au meme concile, du papę 
Damase qui prćtcnd avoir trouve, autre theme cher aux apocryphes, un livre 
a Sainte-Sophie de Constantinople contenant en totalite, semble-t-il, This- 
toire de Tarche (§§ 19 et 94), «qui a ćtć cree avant toute creature» (§ 28) et 
repose finalement, tcl un tout-puissant palladium, a la cour du nouveau 
David. Dans ce dedale, le fil conducteur «est rexaltation de la monarchie 
ethiopienne, la plus grandę de toutes, en la personne des souverains salomo- 
nides» (p. 8), dont la dynastie oceupe le pouvoir des 1270. Ainsi commence 
le § 95: «Ouant a la gloire des rois, nous avons appris et reconnu que le roi 
d’Ethiopie est glorieux: il est le roi de Sion, il est le premier-ne de la descen- 
dance de Sem». 
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Mais c’cst aussi TEthiopie toul enlierc qui se trouve exaltee. Dans sa des- 
criplion du transport de Tarchc, le Kebra Nagast s’inspire clairement des rć- 
cits apocryplies qiii racontent la venue dc la Sainte Familie en Egypte: de 
meme qua Tcntree de 1’Enfant Jesus dans la villc d’Hermopolis, toutes les 
idoles de lendroit seffondrent — le rćcit cst deja connu de Tauteur de 
YHistońa Monachorum in Aegypto (§8,1) — , ainsi croulent les obćlisques au 
passage de Tarche sur les bords du Nil (§ 55). Comme les rćcits de la Fuite 
servent a faire de TEgypte une Terre Sainte, ainsi la venue dc Sion, le nom 
de Tarche dans le Kehra Nagast, assurc la sacralite nouvelle de rĆthiopic. Sin¬ 
ce point comme en beaucoup dautres, les relations entre notre texte et le 
christianisme ćgyptien sont ćvidentes. Le caractere proprement ethiopicn de 
la composition d’ensemble n’en ressort pas moins en couleurs vives et la ruse 
de Salomon pour conquerir les faveurs dc la reinc Makeda a du beaucoup 
plaire a un auditoire sans doute moins prude que ses voisins du nord (§ 30). 

Les specialistes du gheze jugeront dc la fidćlile de la traduction. Ellc se 
lit avec grand plaisir, mćme dans les dernieres pailies theologiques a la typo¬ 
logie rćpćtitive. Signalons nćanmoins la difficulte qu'il y a a rcndre en fran- 
ęais un mot tres riche de sens, tdbot, qui se cache (§ 104) aussi bien sous 
«arche» dalliance ou «arche» de Noe que sous «tabernaclc» — Tallemand de 
Bezold devait meme utiliser trois termes differents, «Lade», «Arche» et «Ta- 
bernakel»! 

Remercions TA. et les editcurs des Cahiers d’orientalisme qui ont su pren- 
dre le risque de mettre a disposition du public francophone, dans une edi- 
tion luxueuse, le Kebra Nagast, tcxte fascinant et d’importance cruciale pour 
la tradition ćthiopienne. Gageons que cette nouvelle traduction rclancera 
Tinteret de tous, amateurs et chercheurs, pour cette oeuvre qui est loin 
d’avoir livre tous ses secrcts. 


Ph. Luisier, S.J. 


Cononica 

Libero Gcrosa, Sabinę Demel, Peter Kramer, Ludger Muller (Hrsg.), Patriar- 
chale und synodale Struktiiren in den katholischen Ostkirchen (= Die Deut¬ 
sche Bibliothek - ClP-Einheitsaufnahme; Kirchenrechtliche Bibliothek, 
3), LIT Yerlag, Munster - Hamburg - London 2001, 288 S. 

Das Thcma der Tagung, die vom 20. bis 22. Marz 2000 in Wien stattfand, 
war die “Patriarchalcn und synodalen Strukturen in den katholischen Osi- 
kirchen", dem ein Yergleich zwischen ClC und CCEO zu Grundc lag. Die Er- 
gebnisse dieser Diskussion findcn sich im vorliegenden Band. Das erfahren 
wir im von den Herausgebern unterzeichneten Yorwort (S. 7). 

Kurt Knoch eróffnet den Band mit dem Beitrag, "Primat und Episkopat 
in der Sicht einer trinitatstheologischen Ekklesiologie” (S. 9-30). Die Worte 
von Karl Lehmann aufgreifend, wirbrauchen einen starken Papst und starkę 
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Ortskirchen, sieht Koch die Kirche ais Ellipsc, zuglcich ortskirchlich urid 
universalkirchlich, episkopal und papai (S. 9). Mit den beiden Codices kann 
man reden von einem vertieften Sinn von Primat und Episkopat (S. 9). M. 
Kehl gar definiert die Kirche ais das Sakrament der Communio Gottcs (S. 
25). Aber wcnn am Ende des Anikels J. Ratzingers Axiom, man sollte von 
den OrthodoKcn nicht mehr verlangen, ais was im ersten Jahrtausend ver- 
langt wurde, zitiert wird, wird nicht gesagt, daB er es inzwischen modifiziert 
hat (S. 29). 

In seinem Beitrag “Die Bedeutung der liturgischen Riten fitr die Ver- 
faBtheit der Ostkirchen" (S.31-64) erórtert Michael Kunzler fur das Ver- 
standnis ostlicher Thcologie Grundlegendes. Dabei verhilft uns die Liturgie, 
dem apophatischen Zug ostkirchlicher Theologie gerecht zu werden, ohne 
bei ihr stehenzubleiben (S. 32f.). Was am Herm sichtbar war, so Papst Leo 
I., ist in die Mysterien iibergegangen (S. 34f.). Da die Liturgie Gemeinschaft 
mit dem Leib Christi ist, kann das Wesen der Kirche von da aus bestimmt 
werden (S. 35). Orthodoxie mit Liturgie gleichzusetzen, meint A. Kallis, trifft 
das Selbverstandnis dieser Kirche richtig (S. 41). Das IV. Laterankonzil deu- 
tet das "Salus extra Ecclesiam non est” des Cyprian von Karthago eucharisli- 
sch um (S. 42). Ais Beispiel gibt Kunzler das Diakonami, das im Gegenteil 
zum Westen keine eigenstandige liturgische Handlung des Diakons kennt (S. 
53). Wenn der Diakon die Ehe nicht segnen kann, ist das darauf zuriickzu- 
fithren, daK er keine Epiklese mit konsekratorischer Wirkung sprechen kann 
(S. 57); im Notfall darf laut CCEO gar ein nichtkatholischer ostkirchlicher 
Priester gebeten werden, die Ehe einzusegnen (S. 58). Die Unfahigkeit der 
nominalistischen Philosophie zu realsymbolischem Denken liegt an der 
Wurzel des Problems der Kirchentrennung (S. 59). Aber wo A. Muller, auf 
den sich Kunzler bezieht, befiirchtet, dab die Uminterpretation der Sakra- 
mente und damit der gesamten Liturgie ais potenzierte Wortyerkiindigung 
eine von Augustinus bis Rahner reichende Tradition sei (S. 61), wird nicht 
gesagt, wie sehr das Wort bei Augustinus und bei K. Rahner realsymbolisch 
gedeutet ist. Auf jeden Fali, so Kunzler, sollen die Kanones die heiligen Voll- 
ziige vor blasphemischer Yerwechslung mit alltaglichen Lebensweisen 
schiitzen (S. 63). 

Im ersten Diskussionsbeitrag "Die Bedeutung der liturgischen Riten fur 
die YerfaBtheit der Ostkirchen” (S. 65-81), macht Bruno Primetshofer darauf 
aufmerksam, dass sich “YerfaBtheit" nicht im Duden 1999 findet (S. 65). 
Dennoch stimmt er mit Kunzler iiberein, dass die Liturgie hier "nicht nur ais 
Summę liturgierechtlicher ‘praescripta’”, zu verstehen ist, "sondern ais Aus- 
drucksform und Niederschlag einer bestimmten Spiritualitat, in der die 
rechtliche Eigenstandigkeit einer Kirche gleichsam wie in einem Brenn- 
punkt zusammengefaBt ist” (S. 71). Ais Bei.spiele abendlandischer Liturgien 
werden die romische, altspanische, ambrosianische, altgallische und kelti- 
sche Liturgien erwahnt, was das SelbstbewuRtsein bestimmter Yolksgruppen 
unterstreicht (S. 75). 
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Richtig bemcrkt George Nedungatt in "Der Patriarch in der katholischen 
Kirche” (S.83-121), dass sein Thema weitcr angelegt isL ais "Der Patriarch im 
CCEO”, und in der Tat, bietet cr cine reichc Palettc an Information. Es gibt 
in der gesamten Christenheit 28 Patriarchen, von denen elf orthodoxe sind, 
vier orientalisch orthodoxe, zwolf katholische, einschlieBlich vier lateini- 
scher Titularpatriarchen ohne entsprechende Lcitungsvollmacht, und einen, 
der sich der Klassifikation entzieht (S. 88). Freilich ist die Diskussion zur 
theologischen Figur des Patriarchen an der Tagesordung und gerade deshalb 
umstritten. Christus hat nicht zwolf Diozescn errichtet, sondern die Apostel 
in die ganze Welt gesandt (S. 107f). Dariiber hinaus ist die Unterscheidung 
zwischen ius divinum und ius ecclesiasticiim nicht so klar und evident, wie 
friiher angenommen, meint Nedungatt. "Es ist eher der Patriarch, der dem 
heiligen Paulus in der Ausiibung seiner apostolischen Yollmachten ahnelt ais 
der Diozesanbischof” (S.109). Der CCEO scheint sowieso eine wachsende 
kirchliche Autonomie, oft Dezentralization genannt, zu begiinstigen (S. 113). 
Es ware methodologisch unsauber, sollte man den Primat ohne die Patriar- 
chate studieren wollen (S. 114). 

Im ersten Diskussionsbeitrag zum Thema, “Das Patriarchat in der katho¬ 
lischen Kirche” (S. 123-140) meint Hugo Schwendenwein, dass die Yeranke- 
rung des Petrusamtes und des Bischofsamtes im gottlichen Recht von einer 
anderen Dignitat ist ais die der genannten, mehrere Teilkirchen umgreifen- 
den Organisationsformcn (S. 124). 

Ludger Muller handelt von den "Synodale(n) Leitungsorgane(n) im Ost- 
kirchenrecht” (S. 141-168). Er beklagt den Yerfall des Synodenwesens im 
Westen vom lY. Lateranense an (S. 141). Nach Dietmar Sohm bleibt die tat- 
sachliche Autonomie der katholischen Ostkirchen weit hinter den Yorgaben 
des II. Yatikanums zuriick (S.147). In einer Patriarchatskirche gibt es drei 
verschiedene synodale bzw. konsiliare Gremien: die Synode der Bischofe der 
Patriarchatskirche, die Standige Synode, und der Patriarchatskonvent (S. 
148). 

In "Praktischer Umgang mit Orthodoxen” (S. 169-174) bedauert Nikolaus 
Wyrwoll, langjahriger Redaktor von Orthodoxia, dass jeder Hinweis aul 
"Schwesterkirche" in Denzinger-Hiinermann fehlt (S. 171). Yon "russisch- 
orthodoxer” (mit dem Bindestrich) zu sprechen, karne analogisch auf 
"deutsch-katholisch” gleich und ist ebenso zu vermeiden (S. 173). 

Yielversprechend ist Peter Kramer "Die rechtliche Ordnung der Liturgie 
in Ost und West" (S. 175-190). Recht und Liturgie sind in dem Sinne aufein- 
ander bezogcn, dass Recht aus liturgischen Yollziigen, wie der Taufe, ent- 
steht, wahrend das Recht die Liturgie schiitzt (S. 175). Unter Liturgie ver- 
steht man die Ausiibung des priesterlichen Dienstes Jesu Christi zur Heili- 
gung des Menschen und zur Yerherrlichung Gottes durch den Menschen 
nach rechtmaBiger Beauftragung und in von der zustiindigen Autoritat aner- 
kannten Form (S. 178f.). Auf dem Weg zur Einheit kann man feststellen, 
dass die Yielfalt liturgischer Formen eine Anfrage an den Westen darstellt (S. 
188); andererseits bildet der CCEO ein Fenster zu den getrennten orientali- 
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schen Kirchen, durch das einer die Wertschatzung der Liturgie sehen kann 
(S. 189). 

Was "Die Kodifikation der katholischcn Ostkirchenrechts — Geschichte 
einer Latinisierung?” (S. 190-200) angehl, sieht Peter Erdo das Problem 
darin, dass ein von der hóchsten Autoritat der Kirche promulgiertes Gesetz- 
buch friiheres Recht auRer Kraft setzt (S. 196). Aber er meint, dass trotz ei¬ 
ner gewissen Tendenz zur Nachahmung des lateinischen Kodex sich die 
meisten Yorwiirfe einer Latinisierung der orientalischen Kodifikation ais 
unbegriindet erweisen (S. 199). 

"Tradition und Wandel im orientalischen Religiosenrecht. Von Pius Xn. 
zu Johannes Paulus II.” (S. 201-229) von Stephan Haering macht nochmals 
darauf aufmerksam, dass das Wort "religiosus” ein der orientalischen Tradi¬ 
tion fremdes Wort ist (S. 207). Wic Ońentale Lumen es ausdriickt, war das 
Monchtum von jeher die eigentliche Seele der Ostkirchen (S. 212). Die orien- 
talische Terminologie ist beibehalten worden, mit leichteren Yeranderungcn 
des Religiosenrechtes im CCEO gegeniiber PA (S. 213). Gerade im Yergleich 
zwischen diesen beiden Dokumenten wird ersichtlich, was von der Tradition 
herruhrt und was geandert worden ist (S. 217). 

Libero Gerosa beriihrt ein hochstkontroverses Thema mit seinem Bei- 
trag, "Bischofsbestellung und Mitverantwortung aller Glaubigen” (S. 231- 
241). Er will zeigen, dass bei Aufrechterhaltung des 3. Kanons des I. Later- 
ankonzils, "Nullus in episcopum nisi canonice electum consccret” (S. 234), 
es in der katholischen Kirche immer eine Yielzahl von Yerfahren zur Bestel- 
lung der Bischofe gegeben hat (S. 231). Er stimmt Eugenio Corecco (1969) 
zu, dass die beste Losung ware, eine Wahlsynode zu bestellen (S. 240). 

In ihrem Beitrag "Die eigenberechtigte Kirche ais Modeli fiir die Óku- 
mene” (S. 243-270), will Sabinę Demel auf das okumenische Potential des 
CCEO aufmerksam machen (S. 243). Communio erweist sich dabei ais der 
Schlusselbegriff, mit dem das Wesen der Kirche seit dem Yalikanum II. um- 
schrieben wird; vgl. LG 23 und OE 2 (S. 243): die eine katholische Kirche ist 
also eine Gemeinschaft von Teilkirchen (S. 243), naherhin besteht sie aus 21 
Rituskirchen des Ostens und aus der lateinischen (S. 246). Einheit soli man 
bewahren im Glauben und in der Yerfassung aller Teilkirchen Yielfalt je- 
doch in Liturgie und Recht (S. 245). Die Autorin bemerkt, dass am CIC "La- 
tini” oder "Ecclesiae Latinae” hinzuzufiigen ware (S. 247). Was eine eigenbe¬ 
rechtigte Kirche ist, wird umschrieben in Kanon 28 des CCEO durch die 
liturgische, theologische, geistliche und disziplinare Dimension (S. 250). 
Nach diesem Beitrag folgen verschiedene Grussworte (S. 271-275). 

Hier hat sich einerseits ein Reichtum an Information und Anregungen 
angesammelt, gekoppelt andererseits mit brisanten Fragen, die hicht immer 
spekulativ-systematisch ausreichend ausargearbeitet sind. 


E. G. Farrugia, S.J. 
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Dimitrios Salachas, II magistero e l'evangelizzazione dei popoli nei Codici lati- 

no ed orientale. Studio teologico-giuridico comparativo, Bologna 2001, pp. 

334. 

II Prof. Dimitrios Salachas che precedentemente ha trattato de “L'inizia- 
zione cristiana nei Codici Orientale e Latino. Battesimo, Cresima, Eucarestia 
nel CCEO e CIC" (1992), a cui ha fatto seguito le “Istituzioni di Diritto Ca- 
nonico delle Chiese Orientali. Strutture Ecclesiali nel CCEO” (1993), eon "II 
Sacramento del Matrimonio nel nuovo Diritto Canonico delle Chiese orien¬ 
tali” (1994) COSI anche la "Teologia e disciplina dei Sacramenti nei Codici la¬ 
tino e orientale. Studio Teologico — giuridico comparativo” (1999), oltre ad 
altre opere ed apporti in opere Miscellanee ed in collaborazione, prosegue lo 
studio e la presentazione comparativa della normativa del CIC e del CCEO 
secondo il tema del Magistero della Chiesa e revangeliz.zazione delle Genti 
nel mondo. In ąuesto nuovo volume vcngono poste in analisi le tematiche 
del Libro III del CIC e dei Titoli XIV e XV del CCEO vagliando i canoni rela- 
tivi alle funzioni di insegnare della Chiesa e revangelizzazione, studiate nella 
prospettiva teologica, spirituale e giuridico-canonica eon metodo compara- 
tivo. 

La Presentazione di Mons. Pio Vito Pinto apre eon parole elogiative il vo- 
lume di Salachas, segue il Siglario e ITntroduzione che si articola in dieci 
punti dedicati alla titolazione, alla terminologia ed ai canoni preliminari re- 
lativi alla materia. Fa seguito il diritto e il dovere della Chiesa di predicare il 
Vangelo a tutte le Genti dai Chństifideles, fino al Sommo Pontefice. Ouindi si 
configurano i delitti contro il magistero ecclesiastico: Teresia, Tapostasia e lo 
scisma. Mentre si prescrive Fatteggiamento di religioso osseąuio delFintellet- 
to e della volonta che debbono essere prestati alla dottrina circa la Fede ed i 
costumi (c. 752 CIC e c. 599 CCEO). I Vescovi in comunione eon il Capo dcl 
Collegio e eon gli altri membri, sono gli autentici Dottori e Maestri della Fe¬ 
de per i Chństifideles, che a loro volta sono tenuti alFobbligo di assumere le 
costituzioni ed i decreti dellautorita ecclesiale circa la dottrina. 

Nel vivo della dinamica ecumenica introduce Tunico canone 755 del CIC 
mentre il CCEO le dedica, il Titolo XVII “Lecumenismo cioe la promozione 
delFunita dei Cristiani” (c. 902-908). 

II Titolo primo del volume: "H ministero della Parola divina” (p. 53-64) 
comporta sei paragraf!, sulla funzione di annunciare il Vangelo (cfr. c. 756 
CIC ed il c. 596 CCEO). Sono specificati i ruoli dei presbiteri, dei parroci e 
diaconi, dei religiosi ed dei Chństifideles laici, quali partecipi del munus do- 
cendi della Chiesa. 

II Cap. I ha per oggetto la predieazione della Parola di Dio come principa- 
le diritto dovere per i ministri sacri, affrontando la problematica circa la 
predieazione dei laici, Tomelia nella celebrazione eucaristica, eon modalita, 
temp! e formę, nonchć gli ambienti specifici e la disciplina, evidenziando le 
peculiarita codiciali del CCEO. 
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II cap. 2 prende in considerazione Tistruzione catechetica nel rapporto 
eon le formę liturgichc, secondo le finalita, la sollecitudine e le normę parti- 
colari da cui emerge il dovere del parroco e della famiglia cristiana, dclle 
associazioni e dci movimenti religiosi. Seguono i mezzi e gli strumenti, la 
preparazione dei catechisti, eon i compiti relativi alla catechesi. Si fa cenno 
alla dimensione ecumenica che viene riconosciuta nel c. 625 CCEO. 

''L’azione missionaria” e trattata nel Titolo 11 del volume, eon IWidenzia- 
zione nei c. 781 CIC e c. 584 CCEO della natura missionaria della Chiesa. II 
concetto giuridico dei missionari, compresi i laici, e la loro formazione apo- 
stolica, si uniscono ai mezzi di evangelizzazione, come testimonianza di vi- 
ta, dialogo eon i non credenti, inculturazione deHeyangelizzazione. 

La catechesi missionaria che possa inculturare la fede, introduce nella 
trattazione del precatecumenato e del catecumenato, che ripropongono la 
problematica di una gradualita e del modo deirevangelizzazione, avendo 
presente le persone che abbiano accolto Tannuncio ed abbiano ricevuto la 
Fede in Cristo volendo collaborare eon la Chiesa. Anche i neofiti possono 
scegliere la forma di vita spirituale conforme alla dottrina della Chiesa, e 
consona alla loro cultura. 

II prosieguo del lavoro riprende eon i concetti di missionario e di attivita 
missionaria, eon la problematica della territorialita e la missione, secondo le 
direttive espresse dalia normativa della Cost. Ap. Pastor Bonus. 

II tema della cultura e della inculturazione, a cui fa seguito un pluralismo 
in conteslo ecumenico, propongono una sfida alla Chiesa, avendo presente 
in tale attivita pastorale i destinatari, secondo una coscienza ecclesiale di 
unita e cattolicita. Tale dialogo fra le culture non si arresta al mero adatta- 
mento, ma incarna il messaggio cristiano in un determinato contesto storico 
e culturale, comportando Tinculturazione del Yangelo, che non esaurisce il 
tema deirevangelizzazione delle Genti, ma come via della missione, parteci- 
pa della salus animarum. 

Termina il Titolo II un’Appendice circa il diritto e il dovere delle Chiese 
orientali cattoliche alTeyangelizzazione “ad Gentes”. In via evolutiva assegna 
loro una pastorale conforme al contesto geopolitico e culturale ampiamente 
variegato. 

La stessa prospettiva c applicata al Titolo III, sulFeducazione cattolica, 
eon la priorita di diritto c dovere dei genitori di educare i propri figli, senza 
escludere i pastori. Si fa riferimento alle scuole ed alle universita cattoliche e 
gli altri istituti di studi superiori, comprendendo le universita e le facolta ec- 
clesiastiche. 

Gli strumenti di comunieazione sociale ed in specie i libri, sono oggetto 
del Titolo IV del volume, cui fa seguito il Titolo V che tratta della professione 
di Fede, la nuova formula del 1989, il giuramento di fedelta e le variazioni 
della formula del giuramento, fino ai soggetti tenuti ad emettere la Professio¬ 
ne di Fede secondo il CCEO. 

La Bibliografia da il suggello a ąuello che e stato Tappeofondimento di ta¬ 
le materia: vi sono inclusi i Documenti pontifici, ąuelli dei Dicasteri della 
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Curia romaria, della Commissione teologica internazionale ed infine le opere 
consultatc. L’Indice degli Autori e ąuello delle materie completano il volume. 

Anche qui i Canoni dcl CIC e CCEO relalivi al Magistcro della Chiesa so¬ 
no studiati secondo il metodo comparativo, ponendo la valutazione della 
normativa nel riferimcnto alla storia, alla Teologia, ai documenti magiste- 
riali, al dirilto precedente, eon speciale altenzione airecumcnismo. L'Autore 
cerca nel ąuadro delle scienze teologiche e avendo come riferimento il Magi- 
stero della Chiesa, di indicarc soluzioni per un cammino cąuilibrato, in cui 
si compia e realizzi Tanalisi e lesegcsi dei canoni stessi. Se ne ha la prova nel 
commento della materia, pur nella sua delicatezza, dei testi del c. 750 CIC e 
c. 598 CCEO. Tale novita di lavoro emerge anche relativamente alla seconda 
parte dcl volume circa Iwangelizzazionc dei Popoli, che ha avuto un nuovo 
impulso dal Concilio Yaticano II, ma anche daWEvangelii nuntiandi e dalia 
Redemptońs Missio in una prospettiva piti ampia del mandato di Cristo, ri- 
flettendo ulteriormente sulPidentita stessa della Chiesa. 

La materia trattata e esauriente, comprendendo nella struttura teologico- 
giuridica e nel contesto di Ecclesiologia e Teologia orientale le problemati- 
che del magistcro e dellWangelizzazione, secondo lo schema comparativo 
tra il CIC ed il CCEO. Il lavoro di D. Salachas si la apprezzare per la comple- 
tezza dottrinale, ma anche per Tattenzione pastorale ed ecumcnica, indivi- 
duando le sfide che si propongono eon urgenza per il terzo millennio. 

N. Loda 


Dimitrios Salachas, Teologia e disciplina dei sacramenti nei Codici latino e 
orientale. Studio teologico-giuridico comparatho, EDB, Bologna 1999, pp. 
526. 

Era le varie pubblicazioni che negli ultimi anni si sono proposte di pre- 
sentare teologia, spiritualita e tradizione della Chiesa neirarricchente com- 
plementarieta occidentale cd orientale, il diritto canonico non puó vantare 
troppi autori capaci di offrire una competente presentazione dello stato at- 
tualc del diritto canonico come risulta dal Codice di Diritto Canonico per la 
Chiesa latina e del Codice dei Canoni delle Chiese Orientali per le Chiese 
orientali cattoliche. A maggior ragione perció ogni pubblicazione in ąuesto 
campo viene seguita eon un particolare interesse, soprattutto ąuando si trat- 
ta di scritti del professore Dimitrios Salachas, uno degli autori che nellulti- 
mo decennio ha maggiormente contribuito alla larga diffusione e conoscen- 
za del diritto canonico orientale, attraverso le pubblicazioni che conciliano 
competenza e livello scientifico alla opportuna divulgazione. 

Dimitrios Salachas e nato ad Atene ma — per cosi dire — naturalizzato 
nella Citta Eterna, svolge instancabile attivita accademica presso varie uni- 
versita pontificie ed e attualmente professore ordinario di diritto canonico 
presso la Pontificia Universita Urbaniana e al contempo docente associato 
presso il Pontificio Istituto Orientale; e consultore della Congregazione per 
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le Chiese Orientali, del Pontificio Consiglio per la promozione delPunita dei 
cristiani rionche referendario della Segnatura Apostolica e membro della 
Commissione speciale per la trattazione delle cause di scioglimento di ma- 
trimonio "in favorem fidei". 

L’aUivita letteraria del professor Salachas trova eloąuente espressione 
nella ricca produzione di pubblicazioni scientifiche. Fra ąueste merita una 
particolare attenzione ąuesto scritto di 526 pagine, in cerlo senso continua- 
zione e completamento di altri scritti deirAutore sui sacramenti (in partico¬ 
lare della precedente monografia; L'iniziazione cństiana nei Codici ońentale e 
łatino, EDB Bologna 1991). In tale opera non e trattato il sacramento del 
matrimonio, perche FAutore ha affrontato ąuesta materia — dal punto di vi- 
sta della normativa espressa dal CCEO — in un precedente libro (// sacra¬ 
mento del matrimonio nel Nuovo Diritto Canonico delle Chiese orientali, EDB 
Bologna 1994, e 2003^). 

Largomento dei sacramenti e studiato sotto il punto di vista comparativo 
dei due Codici, come e caratteristico anche per altri studi scientifici di Sala¬ 
chas. Tale modalita di approccio ha una notevole importanza, in ąuanto gli 
studi comparativi sui due Codici — richiesti esplicitamente dal Santo Padre 
nel momento della presentazione del CCEO — contribuiscono alla reciproca 
conoscenza della normativa delle Chiese orientali e della Chiesa lalina. La 
prolonda conoscenza della tradizione patristica e della tradizione spirituale, 
liturgica e canonica delFOriente cristiano permettono alFAutore di presenta- 
re soprattutto la normativa orientale nella visione storico-teologica, per of- 
frire in seguito un efficace resoconto del processo della formazione delFat- 
tuale testo dei canoni dcl CCEO. Tale opera sui sacramenti, risultato di lun- 
ghi anni d’insegnamento — e data la chiarezza della presentazione — si pro- 
pone spontaneamente come valido manuale di studio e strumento di lavoro 
per ogni cultore della materia. Come ha ricordato P. Yelasio De Paolis, at- 
tuale Dccano della Facolta di Diritto Canonico della Pontificia Universita 
Urbaniana nella presentazione del libro, «lo Studio di Salachas non e un 
confronto "apologetico” nei riguardi delFuno o delFaltro Codice, ma un’ana- 
lisi critica, impostata e portata avanti eon rigore scientifico in visla di una 
conoscenza piu completa del patrimonio teologico e disciplinare della Chie¬ 
sa universale». 

II libro e diviso in tre parti. Dopo la spiegazionc dei canoni preliminari, 
nella prima parte (pp. 27-376) vengono presentati i canoni introduttivi e in 
seguito, in sei titoli, i singoli sacramenti. Nella seconda parte (pp. 379-437) 
vengono trattati altri atti del culto divino, quali i sacramentali, la liturgia 
delle ore, le eseąuie ecclesiastiche, il culto dei santi, il voto e il giuramento. 
La terza parte del volume (pp. 441-489) si oceupa di luoghi e tempi sacri. 
L'inlero lavoro e fornito di una bibliografia bene ragionata, concentrata pre- 
valentemente sui documenti pontifici e della Santa Sede emanati in materia. 
Il conclusivo indice dei nomi e Findice delle materie facilitano la ricerca. 
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Gia ad un primo sguardo — se vogliamo “statistico" — sulla materia trat- 
tata nci codici, e di conseguenza anche.nel libro di Salachas, si ha modo di 
rilevare la complessa ricchezza dello studio comparativo. 

Nel CIC yengono trattati i sei sacramenti (eccetto il matrimonio) in 215 
canoni del ąuarto libro (CIC cc. 840-1054), mentre il CCEO tratta gli stessi 
sacramenti in 109 canoni del XIX titolo (CCEO cc. 667-775). Ouesta diffe- 
renza quantitativa riflelle il fatto che il CIC vale unicamentc per la Chiesa la- 
tina, mentre il CCEO vale per tutte le Chiese orientali cattoliche e perció de- 
ve contenere soltanto ąuelle normę che rispecchiano la comune tradizione 
teologica, liturgica e disciplinare di ąuestc chiese. Nei numerosi canoni del 
CCEO — a differenza delle normę dettagliate e conerete del CIC — troviamo 
il riferimento o rimando alle normę particolari delle singole Chiese orientali 
sui iuris. 

II confronto comparato dei canoni paralleli dei due Codici rivela un altro 
aspetto. La materia di due o piu canoni del CIC viene spesso riassunta in un 
unico canone del CCEO. Anche ąuesto fattorc influisce sulla disuguaglianza 
del numero dci rispettivi canoni nei due Codici. Inoltre, per 89 canoni interi 
e per 25 parti dei canoni (paragrafi o punti) del CIC non si trova un parallelo 
nel CCEO. Daltra parte si trovano 9 canoni e 19 parti di canoni del CCEO 
senza controparte nel CIC. 

Per quanto riguarda la terminologia dei testi dci due Codici, FAutore rile- 
va puntualmente le differenz.e che denotano diversa sensibilita per il patri- 
monio teologico. Cosi, per esempio, spiega Fomissione della parola "caratte- 
re” o la questione del battesimo "in voto’’ nel CCEO e la sua sostituzione eon 
altri termini meno “scolastici". 

Anche se FAutore cornmentando i canoni di entrambi i Codici si mostra 
particolarmente attento ai riferimenti al magistero del Yaticano II e a quelli 
postconciliari, quanto alle fonti sottostanti ai canoni del CCEO non si puó 
nascondere il suo radicamento nella tradizione orientale. Sono infatti pun- 
tuali nel volume i riferimenti ai sacri canones, alla dottrina e ai canoni dei 
Padri della Chiesa cd anche passim alla precedente legislazione canonica 
orientale cattolica; tutto ció fa di questo libro di Salachas uno strumento 
particolarmente prezioso per gli studiosi di provenienza latina, ai quali offrc 
in questo modo un ampliamento della visuale nello studio della normatiya 
canonica di tutta la Chiesa sui sacramenti. 

In vaste zonę geografiche le Chiese cattoliche orientali e latina esistono 
da secoli una accanto alFaltra. II fenomeno migratorio ha portato alla costi- 
tuzione di nuove unita amministrative per gli orientali cattolici nei territori 
finora considerati “occidentali". Tutti questi fattori portano eon se la neces- 
sita di una migliore conoscenza reciproca. Tale conoscenza fu richiesta gia 
dal Yaticano II nel suo desiderio che tutti coloro «che per ragioni o delFinca- 
rico o del ministero apostolico hanno frequente relazione eon le Chiese 
orientali o eon i loro fedeli, secondo Fimportanza della carica che oceupano 
siano aceuratamente istruiti nella conoscenza e nella pratica dei riti, della 
disciplina, della dottrina, della storia e del carattere degli orientali». (OE 6) 
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II libro di Salachas costituisce dunąue un prezioso contributo airadempi- 
mento di ąuesto desiderio conciliarc e un valido strumento per tutti coloro 
che desiderino conoscere gli aspetti canonici della disciplina sacramentale 
dclla Chiesa cattolica in entrambe le sue espressioni, latina e orientale. 

C. Yasil’, S.J. 


Coptica 

Daa Yerhdltnis der koptischen zur griechischen Uberlieferung des Neuen Testa- 
ments. Dokumentation und Auswertung der Gesamtmaterialien beider Tra- 
ditionen zum Jakobusbrief und den beiden Petrusbńefen (= ANTF 33). 
Herausgegeben und bearbeitet von Franz-Jiirgen Schmitz, Walter dc 
Gruyter, Berlin - New York, 2003, 650 S. 

Impressionnant par ses dimensions, ce nouveau volume des «Arbeiten 
zur neutestamentlichen Textforschung» Test tout autant par la somme de 
travail qu’il presuppose. L’Auteur est bien connu de tous ceux qui s'occupent 
des traductions bibliques coptes par la Listę der koptischen Handschriften des 
Neuen Testaments - I. Die sahidischen Handschriften der Evangelien qu’il a 
publice dans la meme collection (ANTF 8, 13 et 15) avec Gerd Mink de 1986 
a 1991. Pour la premiero fois, il nous presente ici lensemblc de la tradition 
manuscrite de Je et 1-2 P aussi bien en copte qu’cn grec, dont on dispose 
maintenant du texte dans TEditio Critica Maior. 

L’ouvrage se divise en cinq parties fort inegales. Apres une introduction 
qui esquisse brievcment Ictat de la recherche et decrit la masse documen- 
taire manuscrite copte (p. 3-48), la deuxieme partie offre en synopse le texte 
des trois Lettres dans les differentes vcrsions coptes et en grec, puis un appa- 
rat ou les differentes leęons du copte sont comparees a celles du grec; le sys- 
teme adopte dans Tapparat, assez complexe mais generalement lisible, est 
explique en quelques pagcs au dćbut de cette immense «Dokumentation» qui 
couvre les pages 59 a 493 (avec des «Erganzende Angaben»). La troisibme 
partie est consacree a leyaluation des donnees; ee sont en fait de longues lis- 
tes statistiques qui nous sont proposees, parfois meme exprimees en pour- 
centage, ou Ton comparc les manuscrits coptes aux manuscrits grecs etc.: 
comme souvent dans ce genre d etude, on est un peu oblige de croire sur pa¬ 
role la justesse des calculs et nous avouons pour notre part que nous 
nestimons pas plus «scientifiques» les resultats obtenus par la quantification 
des donnees que Tanalyse precise de leęons choisies. Dans la tres breve qua- 
trieme partie, TA. expose quelques considerations sur 1’origine et 1’impor- 
tance des principaux manuscrits coptes (p. 631-634). L’ouvrage se termine 
par trois paragraphes consacres aux problemes specifiques des traductions 
coptes, avec tout d'abord des remarques generales, puis une synopse des 
temps et modes «verbaux» en copte et en grec, et la question des mots 
d’emprunt (p. 635-650). 
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Des ravanl-propos, le resultat de toute cetle longuc recherche nous est 
dĆYoile: «So sind also die griechischen Vorlagetexte fiir die kopti- 
schen Ubcrsetzungen yielschichtiger ais bisher angenommen», meme si au 
moins une partie de la tradition copte dc 1-2 P scmble se ratlacher au «texte 
alcxandrin». En conclusion, TA. avertira: «Die koplischen Ubcrsetzungen 
galten bisher immcr ais Zeugen des griechischen sog. "alexandrinischcn 
Text”, diese Annahme muss nun reyidiert werden» (p. 595). On yoit donc 
bien dans ąuelle perspectiye Ictude a etc entreprise: ce n'est pas le copte qui 
en est Tobjet premier, mais le texte grec du Nouyeau Testament et les prolits 
qu’on pcut tirer du copte pour en avoir une meilleure connaissance, Or, si le 
resultat apophatique peut paraitre dćceyant pour le grec, louyrage n’en reste 
pas moins d'un tres grand interet pour le copte. 

Tout dabord, TA. ne sest pas contentć de reprendre Tedition des epitres 
catholiques en saidique publice par Karl-Heinz Schiissler dans le CSCO en 
1991, mais il a augmentć a 70 le nombre de manuscrits collationnćs dont il 
donnę la description p. 7-44 (on reconnaitra facilement le style de la Listę 
dans la disposition adoptee, ainsi que pour la numerotation des picces). Plus 
encore, TA. a tenu compte des Iragments akhmlmiques et layoumiques — 
trop menus pour servir a 1 ctude, ces derniers sont seulement decrits — , du 
texte en dialecte "V" qu’il a pu utiliser en primeur, ainsi que de Tensemble de 
la tradition bohairique: on imagine alors toute la richesse de la synopse, 
mais aussi Tampleur de la tache qu’il a lallu accomplir, ne serait-cc qu a de- 
brouiller Tapparat de la yieille ćdition de Homer pour en tirer sept leęon.s 
bohairiques de Jc 5,6 (cf. p. 178)! Bref, le materiel editć fait progresser de 
manierę tres sensible notre connaissance de ces trois Lettres pastorales en 
copte et Ton ne pourra dorenavant plus s’en passer. 

Le yrai point epineux, cest en fait la mćthode qu’il conyient de mettre en 
ocuyre pour determiner le substrat grec de la yersion copte. Les remarques 
de la cinquieme partie montrent a leyidence que TA. n’est pas un novice en 
la matiere et les chercheurs de ITnstitut de Munster nous ont deja fourni de 
precieuK Instruments a cet effet. II reste pourtant pas mai darbitraire dans 
Toperation delicate qui consiste a decouvrir, derriere une leęon copte, la le- 
ęon grecque originale, car le genie des deux langues est si different que Ton 
se trouye parfois confronte a des problemes insolubles. Une traduction ad 
sensiim, bien qu’elle soit correcte en ce qu’elle rende la signilication de 
Toriginal, ne permet plus de trouyer facilement la leęon grecque et nous ne 
sommes pas sur, comme Ic yeut TA. p. 493 (mais cf. p. 6371), quc i6iou de 2 P 
3,17 manque en saidique et que le copte ajoute upmy: il n’y a probablement 
jamais eu de manuscrit grec avec cette leęon, pas dayantage ayec la leęon re- 
constituće des mss sa 15 et 604 pour Jc 3,7, p. 136, point g de 1’apparat grec. 
Par ailleurs, le leetionnaire sa 15 est souyent un temoin exćcrable, au point 
que fon Se demande si le copiste comprenait encore assez de ce qu'il ćcriyait 
(cf. e.g. Jc 1,16, p. 76: CMiNe pourMice; 1 P 1,21, pl. 236: 2coc eTeTeNiri- 
CTeye; 1 P 2,5, p. 247: zcoc e^coNZ; 2 P 1,2, p. 371, neooy pour ncooYN). 
Pour 1 P 1,24, p. 240 et 478, Tinterpretation de auipę ne nous satisfait guere: 
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cavP5 NIM justifie amplement le pluriel (cf. W. Till, Kopiische Grammatik, § 
393) et il n’y a nul besoin de reconstruire un aÓT(5v derriere la leęon saldiąue; 
quant au bohairiąue, un seul ms conticnt la leęon auioO de 01*, ce qui n’est 
peut-etrc qu'une simple erreur de copiste, et il nous semble exagere de don- 
ner requivalence •o pour toute la tradition dans la langue du nord. 

Mais le plus souvent, TA. laisse un prudent devant les leęons coptes ir- 
rćductibles au grec. II y a des passages ou Toriginal a manifestement fait dif- 
ficultć, comme dX.XxDTpie7tiaKoiroę de 1 P 4,15, p. 341, avec deux Solutions, sai- 
dique et bohairique, qui ne manquent pas d clegance, ou comme się itspi- 
jtoirioiy de 1 P 2,9, p. 255, rendu par encoNZ dans toute la tradition saidique 
(deja sa 31, le codex Crosby-Schpyen 193 que daucuns voudraient dater du 
IIP siecle), alors que le bohairique tatonne, certains manuscrits retrouvant le 
champ sćmantiquc de la vic; ici aussi, TA. laisse entendre qu’une leęon (ipy) 
ę(oqv a du exister, ce qui nous parait improbable; la remarque sur le bohairi- 
que p. 478, influencee peut-etre par une notę de Homer, nous parait tout 
aussi problematique, d’autant plus que la bonnc leęon, si nous comprenons 
bien le sens de «Verwechslung», viendrait d’un seul ms, copie au XVIIP sie¬ 
cle, contrę tous les autres. En revanche, voir 7toX.X.oię derriere oymhcj) npht 
en 1 P 1,6, p. 211, et ratlacher le bohairique a ^B72, cela nous semble fran- 
chcmenl errone, puisque deja Crum, Dictionary 305a, notait que rexpression 
copte equivaut a 7ioiKiX.aię en 2 Tm 3,6. 

Ces quelques exemples suffiront pour montrer comme il est difficile de 
dćterminer a coup sur le grec sous-jacent au copte. Chaque leęon, finale- 
ment, doit etre bien pesee et Ton doit tenir compte des erreurs possibles. 
C’est pourquoi Tanalyse statistique et les pourcentages, meme s’ils donnent 
un ordre de grandeur valable, ne nous paraissent pas plus infaillibles que la 
microanalyse. Dans cette perspective, la documentation rassemblec nous of- 
fre nombre de cas fort interessants. Jc 1,17, p. 78, par exemple, meriterait a 
lui-seul une ćtude particuliere. H y a deux leęons saidiques pour Jc 2,8, p. 
100, TMNTppo= PaaiX.iKÓv et TMNTpMze, sans appui dans le grec, ainsi que 
deux bohairiques en Jc 5,19, p. 200, toutes deux appuyees par le grec et la le¬ 
ęon longue se retrouve meme dans le lectionnaire sa 15; deux leęons, itpo- 
osux«ę /-Xtiv, se trouvent soit en saidique soit en bohairique pour 1 P 4,7, p. 
327; faut-il interpreter tous ces phenomenes comme des signes de revision? 
dans quel sens? et quelle consequence cela peut-il avoir pour la recherche du 
substrat grec? 

Nous ne sommes pas d’accord avec TA. quand il veut constater «dass in 
Faijum — und dann auch in Sohag — hochwertige Handschriften bzw. 
Ubersetzungen hergestellt wurden® (p. 634). A notre avis, c’est larbre qui ca- 
che la foret, meme si elle a ete devastee par Touragan des traductions en 
arabe. Ouiconque sest penchć sur les manuscrits litteraires de Hamouli sait 
bien qu’ils sont nettement inferieurs en qualitć a ceux du Couvent Blanc et il 
ne serait guere difficile d’en donner aussi la preuve pour les manuscrits bi- 
bliques. Ce n’est certainement pas dans les monasteres periphćriques du 
Fayoum, ou Ton devait parler dailleurs le dialecte local, que Ton aura traduit 
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la Bibie en saidiąue et luniąue chance — ou malchance — que nous ayons, 
c’est que la bibliotheąue du couvent de Saint-Michel nous ail ete conservee 
presque intacte, alors que tani d'autres ont peri ou ont subi les outrages du 
temps (et de quelques orientalistes inconscients, comme Amelineau). L'his- 
toire des versions coptes dc la Bibie est encorc toute a faire et nous devons 
bien nous garder de jugements trop rapides. 

Resumant son etude sur le substrat grec, TA. ecrit: «Die sahidischen (und 
noch mehr die bohairischen) Handschriften zeigen vielmchr Uberlieferungs- 
strange, die auf mehrere verlorengegangene griechische Vorlagetexte hin- 
weisen» (p. 595). II y a la deux assertions diffćrentes. La premiere rejoint et 
confirme ce que nous disions de <d’extreme bigarrure des versions coptes» 
(Cahier d'Orientalisme 22, p. 264). Ouant a la secondc, nous avons relevć plus 
haut comme il nous paralt improbable que chaque leęon copte tire son ori- 
gine d’une leęon grecque, car il se peut tres bien que dans des cas difficiles, 
comme 1 P 2,9, le copte ait traduit ad sensum, paraphrasant selon son genie 
propre un grec qu’il comprenait peu, mai ou franchement de travers. 

Avec cet imposant volume, TA. et Tlnstitut fiir Neutestamentliche Textlor- 
schung de Munster nous offrent un travail de pionnier qui reprćsente, autanl 
par la masse documentaire reunie que par la methode employee dans Tappa- 
rat critique, une veritable nouveaute. Certes, il reste bien des points ouverts 
a la discLission, mais on sera tres heureux dc voir enfin la tradition copte de 
la Bibie debarrassće de son ćtiquette «alexandrine»: si la cite mediterra- 
neenne a surement joue un role clef dans la diffusion du christianisme en 
Egypte, la Bibie copte est bien autre chose qu'un representant, somme toute 
tautologique, du «texte alexandrin». 

Ph. Luisier, S.J. 


Cyrillo-Methodiana 

Anthony-Emil N. Tachaios, Cyril and Methodius of Thessalonica. The Accul- 
turation of the Slavs, St. Vladimir’s Seminary Press, Crestwood, NY 2001, 
pp. X + 206. 

So far we have been served Cyril and Methodius in many guises: d la 
russe (Obolensky!), d la bulgare {Kirilo-Metodievska enciklopedijal), d la tsche- 
que (Dvornik!), d 1’ukrainienne (Ohienko!), d Thongroise (Boba!), d la slova- 
qiie (Lacko!), d la slovene (Grivec!), and now we have them presented d la 
grecque by a noted Greek expert on the teachers of the Slavs. We tend to for- 
get in Roman Catholic circles that the brothers were indeed native Greek 
speakers who, by reason of descent — our author dismisses, as can be ex- 
pccted, the rather poorly substantiated assertion that the brothers were ol 
Slavic descent with an almost palpable mepńs — and education, belonged 
much morę to the world of Byzantium than to that of Romę. On the other 
hand, contrary to what the author seems to pretend, Cyril and Methodius 
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havc ncvcr enjoyed very great vencration among their own brethrcn — a 
prophct is nol without honour, save in his own country — certainly due to 
the backlash of Greek-Slav rivalry and conflict in the Balkans, a fact which 
the author tends to minimise. 

The test is printcd in readily accessible, easy to read and even enjoyablc 
format — an indication that we are being spoon-fed Cyril and Methodius 
łight? Not at all! The author is a recognised expert in his field and is very fa- 
miliar with all the relevant literaturę on the subject, having served as profes- 
sor of Slavic Ecclcsiastical History and Literaturę at the Univcrsity of Thes- 
saloniki. He has written cxtensively on Cyrillo-Methodiana and also served as 
cditor of the renowned scholarly journal Cyrillomethodianum. His is a 
knowledgeable and crudite pen. The volume comes with extensive scholarly 
footnotes — which this reviewer actually found morę enlightening than the 
text itsclf — and complete with an extensive biography. The cdilion is also 
lavishly illustrated with maps and especially with reproductions of the 
manuscripts. The absence ol an eąually complete index of names, toponyms 
and subjeets is however to be bemoaned. Tachaios has tried to parę down 
what could have becn an excessively complicated text presentation fit only 
for expens in the field and come up with something of appeal to a wider 
readership. And as any good scholar or teacher knows, it is much morę diffi- 
cult and praiseworthy to simplify the complex and not vice-versa. Any pe- 
dantic fool can make mountains out of molehills. The authors text, elear and 
ecumcnically aware, will certainly reach a large and apprcciative audience. 

Since the word acculturation fits so prominently in tcxt and title, I actu¬ 
ally looked it up in the dictionary and herc is what I found; The process of 
absorbing new cultural traits especially by transference from one group of peo- 
ple to another. First problem: the concept, at least as it is defined by my dic¬ 
tionary, admittedly not the best in the field, denotes a rather passive process, 
something like osmosis, whereas the actual transmitting of Byzantine cul- 
ture to the Slavs was a much morę active process, incorporating episcopal 
nominations, inter-marriages and teams of translators, architcets, stonc ma- 
sons and painters as well as diplomats to achieve its desired ends. Secondly, 
the Slavs may well detect a certain detriment to the originality of their own 
CLilture, which was certainly in the end product not inferior to that of their 
Greek masters. Thirdly, the word sounds too much like incidturation and 
that word, at least among Roman Catholics is again rather negatively tinged 
and implies the sometimes unhappy, deliberate and uneąual melange of cul- 
tures which should not be mixed in the first place — heathen and Christian, 
inferior and superior are descriptives conjured by the word and they are not 
pretty. In fact, one docs detect at times in the authors prose a rather un- 
avoidable prcjudice for his own illustrious Hellenie culture over that of the 
barbańan Slavs. 

As to the actual content, we are treated with all sorts of new insights in 
smali places. We read how the Greek translators, active in the Cyrillo- 
Methodian eąuipe may well have come from Asia Minor, the place of 
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Methodius' own monastery, sińce there are traces of native Greek dialects in 
thcir Yocabulary. Wc tind this so fascinating, that we would be glad to have 
some exarnp)es. Wc are likewise given a novel and rather plausible explana- 
tion for the translation which Cyril shows the Russian wayfarer in the Cri- 
mea before underlaking the Moravian mission. An ingenious explanation of 
the origin of the glagolica — the author derives the name for the word for 
verb (= glagol), instead of from the morc usual glagolati (= to speak) — is also 
proffered. The author, borrowing a Russian source (Ganstrem) derives the 
unusual letters from Byzantine cryptography, oceult signs and symbols used 
in alchemy, rather than the usual miniiscula. We also have a good descrip- 
tion about what happened to the relics of the two brothers, Information 
about the transformation of the Moravian mission into a living tradition 
among the Bałkan Slavs and a description of their vcneration as saints 
among the various pcoples. Where the book disappoints a bit, is in the large 
ąuestions. Why and when did Cyril and Methodius decide in the first place 
to go to Romę? Was it their actual intention or did they go because they 
could not fili their sails with the necessary breeze to make it to Constantino- 
ple or did they merely wish to indulge in a pilgrimage — this was the tour- 
ism of the times and even saints, endowed with natural curiosity, madę ex- 
ccllcnt tourists! — as Dvornik and some Orthodox authors would have it? 
Why did they have their disciplcs ordained by the pope, bcing Orthodox 
Byzantines? Why should they have wanted them to be ordained by Ycnetian 
bishops as the author contends? Was Cyril ever ordained a bishop and if so, 
when and by whom? Ali these ąuestions unfortunately go unanswered. 

But the author, unlike some of his morę zealous compatriots, is very fair 
towards the Catholic West and the book is written in a rare spirit ot irenic 
cordiality. Of conrse one might think what one will about the proclamation 
by John Paul II of Cyril and Methodius as co-patrons of Europę along with 
Benedict and it is surę that the pope has his reasons, but the authors objec- 
tion to the fact on the basis of the practise among the Orthodox of not con- 
ferring titles on saints by a higher authority but simply codifying what Chris¬ 
tian peoplc already feel (143) seems a bit far-fetched. Several saints among 
the Orthodox bear the titlc of ravno-apostolnyj or if Greek is preferable isos- 
apostolos, the best known being Mary Magdalenę, Thecla, Constantine and 
Helen, Yladimir of Russia, Nino and Tamara of Georgia, and even Cyril and 
Methodius themselves and these titles were certainly not accorded by the 
people. It is also common knowledge that Aleksandra, the wife of Nikołaj II 
ol Russia, played a morc than disproportionate role in the canonisation of 
Seraphim of Sarov and this is only one example of royal and not poptilar 
backing of a saint. The author also says almost nothing regarding the possi- 
bility whether Cyril and Methodius perfected a Latin rite Slavonic liturgy — 
the famous liturgy of St. Peter — while in Moravia or may even have them- 
selves functioned in the Latin tradition while working among the Slavs. The 
western Slavs also come a bit short. The author envisions the vencration of 
Cyril and Methodius among the Latin rite Slavs as a somewhat sterile dcvo- 
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tion as contrasted to thc Bałkan Slavs and the Russians who continued the 
work of the saints in the context of a living tradition. Perhaps the Poles did 
not have a very great devotion to the two brothers. But the Czechs, Slovaks 
and Slovenes werc great enthusiasts — al least during the nineteenth cen- 
tury — when Cyril and Methodius were viewed as cultural patrons and ex- 
ploited as both national heroes and something approaching local saints in 
the acerbic Slav ćampaign against pan-germanism or magyarisation. Indeed, 
the number of associations, national unions and cultural societies dedicated 
to the two brothers which blossomed among the western Slavs is truły as- 
tounding. Finally the Croats, at odds with the Serbs and the Orthodox East 
during at least one part, and the most recent part, of their history, enshrined 
a western rite Cyrillo-Methodian tradition of their own with glagolitic litur- 
gics, a fountain of Slavonic ecclesiastical literaturę and even a history of at- 
tempts at thwarting Roman intimidation of their own early local church of 
the Slavonic rite in Dalmatia — all this in spite of the fact that they attrib- 
uted the actual invention of the glagolica to St. Jerome (a native Illyrian!) 
and not to Cyril. The Greeks, on the contrary, did little to promote the ven- 
eration of Cyril and Methodius, and even the church dedicated to them in 
Thessalonica, the native city of the brothers, is of recent datę. 

It would appear that English was not the original language of the volume 
although no translators name is given and there is no indication to that ef- 
fect. In any case, the author was ill served by his translator, and merited bet- 
ter. Aliogether a too hieratic style has been preserved, really unfit for a 
scholarly work, and moro befitting devotional literaturę. A number of words 
have been left in the original Greek or other languages and not Iranslated, 
creating a bit of lexical mystery. What, for instance, is Charon's obol or 
obolos'? (62) What are lekythoi'? (62) The meaning of tachygraphy (104) is 
obvious to anyone who knows a little Greek, but the word shorthand, let us 
venture to say, is of morę current usage. A better expression than Hungro- 
Yallachia (122) could have been found to describe this Romanian see. Also 
the phrase a Romanian gospel in the Slavomc language and Cyrillic scripl 
seems confusing and would better be rendered by a Slavonic gospel booh 
from Romania. 

Finally, it may well be that classical Greek philosophers and scholars are 
pictured in Bulgarian and Russian iconography alongside Orthodox saints 
but this reviewer has never seen or heard of such an anomaly — if anomaly 
it may be called. But how can this sąuare with the lack of enthusiasm Byzan- 
tines usually showed in mediaeval times for their Hellenie past which they 
often eąuated with paganism, preferring to be known as Romans or simply 
as Chństians rather than Greeks or Hellenes? There did exist, of course, the 
mediaeval Russian Epistle to the Priest Foma by Kliment Smoljatić of Smo¬ 
leńsk which is uniąue for its references to heathen authority — Homer, Aris- 
totle and Plato — but it is an exception rather than a rule. 


C. Simon, S.J. 
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Ecclesiologica 

Giuseppe Dossetti, Per una “Chiesa eucaristica". Rilettura della portata dottri- 
nale della Costituzione liturgica del Yaticano II. Lezioni del 1965, a cura di 
Giuseppe Alberigo e Giuseppe Ruggieri, (= Istituto per le scienze religiosc 
- Bologna, Tesli e ricerche di scienze religiosc, nuova serie 29), Bologna 
2002, pp. 256. 

Il n. 29 dei Testi e ricerche di Scienze religiose, dellTstituto per le scienze 
religiose di Bologna, il dischiudere il pensiero e ratliyita di Giuseppe Dosset¬ 
ti rclativamente al post Concilio Yaticano II. 

Il Yolume ripropone alcune trascrizioni letterali di una lezione in piti par¬ 
li e letta in piu volte dopo il Conclio Yaticano II, che contiene una serie di 
analisi dei documenti emersi nellassise stessa. Dopo Tlndice eon le Siglc e le 
abbrcviazioni ed una breve Introduzione, si apre la "Parte prima" che com- 
prende tali lezioni di G. Dossetti titolata; "Per una ‘Chiesa eucaristica’. Rilet¬ 
tura della portata dottrinale della Costituzione conciliare ‘De sacra liturgia’ 
(Bologna 1965)”. 

Nella premessa Dossetti auspica che la lettura analitica, prepari ad una 
letlura sistematica, ponendo in evidenza Termeneutica sortita dalPassise 
conciliare. 

Le linee per una ermeneutica della Costituzione liturgica fanno emergere 
una struttura di provenicnza deWhumus della Lumen Gentium, eon uno 
sguardo piu aperto rispetto alla Mediator Dei, e secondo i principi essenziali 
della Sacrosanctum Conciliiim. 

Le applieazioni derivanti dalia lettura analitica della Sacrosanctum Con- 
cilium, compongono Tultima parte delle lezioni di G. Dossetti, laddove dalia 
spiegazionc dei principi essenziali della Costituzione liturgica, fa emergere 
le applieazioni pratiche quali la preghiera del singolo, i pii esercizi, la partc- 
cipazione attiva, i vari criteri di applieazione alla liturgia: il ripensamento 
delle discipline teologiche in rapporto alla liturgia, Timmutabilita e la muta- 
bilita della stessa secondo un criterio strettamente teologico; il decentramen- 
to deiraulorita competente nella liturgia, il pluralismo, Taspelto della natura 
comunitaria della liturgia, il criterio didattico e ąuello del "carattere" 
episcopale della liturgia, fino alla concelebrazione e comunionc sotto le due 
specie, Telenco delle omissioni e la sintesi conclusiva. In tale lettura vi e an- 
che un accenno alla Sacrosantum Concilium § 3-4 sul Rito romano e sugli al- 
tri Riti eon Tenunciazione della fondamentale parita di tutti i riti nonostante 
la contraddizione pratica e teorica attuatasi nella storia della Chiesa (pp. 48- 
49). Segue un excursus sul carattere didattico della liturgia. 

Tali letture dossettiane, nate eon fine didattico come conversazioni, sug- 
geriscono al lettore un’attenzione particolare a yalutarle nel loro contesto nel 
processo delFargomentazione globale, ma anche secondo il peso oggettivo 
delle stesse argomentazioni fino a dedurre la sostanza del pensiero e il mes- 
saggio inteso dalfAutore. 
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La "Parte seconda” dcl volume e composta da un saggio di Giuseppe Rug- 
gieri: “Al centro della ‘storia, ąuella vera, non curiosa’”, (pp. 113-137) dove 
traccia una rillessione teologica ed ecclcsiologica, che fa emergere la 
tensione che animó Dossetti verso un rinnovamento globale del cristiane- 
simo nella propria vocazione c missione, avendo come tappe la "ricezione” 
del Concilio Yaticano II. 

Giuseppe Alberigo in un lungo saggio titolato “Giuseppe Dossetti al Con¬ 
cilio Yaticano II" ripercorre eon dimestichezza il cammino cd il “contributo” 
dossettiano alTeyento conciliare, secondo un’analisi che pone a tratti alcuni 
punti interrogativi al lettore, in ąuanto sembrerebbe tendere a far prevalere 
il privato suirufficiale. Nella convinzione che molto ancora rimanga da co- 
noscere e valutare, relativamente al ‘'lavoro'' conciliare e post-conciliare di 
Dossetti, si tratta comunąue di un ulteriore approfondimento del pensiero 
dossettiano per renderne piu chiaro il particolare contributo. 

Gli interventi di G. Dossetti ripresi in ąuesto volume, nel periodo post 
conciliare potranno cosi ulteriormente contribuire a dclinearne lo sforzo vi- 
vace ed a tratti "ansioso”, di vivere ed inserire il Concilio Yaticano II nella 
compagine ccclesialc e pastorale propria, laddove tuttayia una parola defini- 
tiya circa ąuesta stagione ecclesiale, spirituale e culturale, non e ancora del 
tutto elaborata. Si vuole peró ricordare come G. Dossetti passando attrayerso 
yarie esperienze, come parlamentare, costituente, docente, teologo, canoni- 
sta, abbia unito in un unico filo conduttore ąuella Fede che ha cercato di 
rcnderc yiya, insieme alla testimonianza e al rigore intellettuale, tesi verso 
un cammino decisiyo diyenuto, in diversi modi, “solitario”, nella Chiesa del 
Signore. 

N. Loda 


Agostino Marchetto, Chiesa e papato nella storia e nel Dińtto, 25 anni di studi 
criiici, (= Collana Storia e attualita 16), Libreria Editrice Yaticana, Citta 
del Yaticano 2002, pp. 772. 

II volume di Agostino Marchetto raccoglie un insieme di pubblicazioni, 
recensioni e notę, che spaziano nellarco di venticinque anni. Tale materiale 
e frutto degli interessi scicntifici e curiosita storica che hanno portato a par- 
tccipare e dischiudere al lettore una riccrca che dalia storia al Diritto cano- 
nico, alla Teologia cd alTecumenismo, traccia un itinerario non solo intellet¬ 
tuale, ma anche interiore. 

La Prefazione che apre il yolume giustifica la raccolta stessa eon perso- 
nale spinta yerso la yerita, anelito e bisogno di aprirc il Diritto canonico alla 
Storia nel senso piu ampio. L’Autorc ricorda i propri maestri nella collabo- 
razione eon la "Rivista di storia della Chiesa in Italia” e eon “Apollinaris”, da 
Mons. M. Maccarrone a P. Gilles Gerard Meersseman, Mons. Giovanni Man- 
tese a P. Piętro Tocanel fino a Mons. Gioyanni D’Ercole. II yolume prosegue 
eon le Sigle e le Abbreyiazioni, TOrdine cronologico e TElenco delle prece- 
denti pubblicazioni, la Lista degli Autori e degli studi considerati eon i nu- 
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meri corrispondenti nella tratlazione critica, fino al primo dei nove grandi 
temi: “I. 'Ordo Fraternitatis’: i Laici", pp. 21-63. Trattasi di un insieme di re- 
censioni relativc alla spiritualita e pieta dei laici nel Medioevo. 

La seconda linea degli studi qui pubblicati si snoda nella trattazione delle 
"Falsificazioni Pseudo-lsidoriane ed altre. Loro influsso” pp. 65-104, che se- 
guono le intuizioni elaborate nella Tesi di Dottorato da parte delFAutore. 

"Per la storia del Diritto canonico” e il titolo del terzo tema, passando 
dalia Collezione dei 74 Titoli alla Collectio Yetus Gallica, fino alle Collezioni e 
Decretali del XIII secolo per poi approdare al problema della collegialita e 
curialismo nella canonistica medievale eon uno sguardo a ąuella portoghese, 
a Giovanni Teutonico, alle Extravagantes Johannis XXI, al Decreto di Gra- 
ziano e di Burcardo di Worms. In tale parte sono incluse le problematiche 
relative al celibato sacerdotale, e gli studi in onore del Gard. A. Stickler. 

La ąuarta linea di ricerca e sulla storia dei Concili (pp. 157-330), eon una 
particolare attenzione al Concilio Yaticano II, secondo energiche e puntuali 
confutazioni, critiche garbate, spunti, letture c visioni particolari ed inedite. 

II primato del Vescovo di Roma e inserito come argomento nel ąuinto 
tema, pp. 331-457. Tale parte risulta molto interessante soprattutto per le va- 
lenze ed il "pondus" nelPodierno dibattito e cammino ecumcnico. Infatti 
emergono e si notano le confutazioni e la partecipazione delPattuale vissuto 
ecclesiale cattolico, il riferimento alla storia del primo millennio, compresa 
Tecclesiologia di comunione in un “humus” di cattolicita-ortodossia. La 
Chiesa indivisa infatti, nei rapporti tra Oriente e Occidente diviene elemento 
primo di riferimento per comprendere da una parte la sollicitudo della Santa 
Sede per le Chiese affidate in Occidente, realizzando unordinatio ed una 
dispositio nel proprio Patriarcato eon una rivalutazione dello stesso, senza 
pero assorbire ąuella che e la sollicitudo omnium Ecclesiarum propria dcl 
Pastore universale di tutta la Chiesa. Infatti, la “giurisidizione patriarcale 
non andrebbe ąuindi dissoluta in ąuella papale e si vincerebbe cosi ąuelfac- 
centramento romano che ha offuscato — lo ripetiamo — Tantica distinz.ioiie 
tra il pontificato supremo, nel cattolicesimo, e il patriarcato romano ed oc- 
cidentale" (p. 734). Tali posiz.ioni ed opinioni delfAutore possono aprire un 
cammino come prereąuisito per un dialogo ecumcnico che sia piu fruttuo.so, 
secondo rinvito della Lettera Enciclica Ut unum sint. 

La sesta linea di lavoro che ha per tema il Medio Evo (pp. 459-504), si in- 
nesta nella storia per valutarne le basi e gli agganci, finisce inevitabilmente 
nella prospettiva ecumenica. 

La Chiesa nelleta contemporanea c il tema del settimo capitolo (pp. 505- 
617), a cui fa seguito Tottayo relativo ai Romani Pontefici in riferimento al 
medesimo arco di tempo. In ąueste due sezioni emergono anche le proble¬ 
matiche relative alle Chiese orientali, eon particolare riguardo allecumeni- 
smo, alla Santa Sede e Mosca, ma anche sulle componenti storiche della 
comunione, eon uno sguardo alle figurę di Papi, loro gesti e testimonianze. 

II capitolo nono presenta visioni storiche d’insieme del Cristianesimo e 
dei Papi. 
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II Yolume prosegue eon una "Postfazione: attualita della ricerca” laddovc 
come conclusionc sono poste e completate le ąuestioni nella strutturazione 
metodologica deirAutore, ponendo tre pisie di aggancio al presente; la prima 
legata allaMC/ortias nella Chiesa e collegialita, insieme airesercizio del Pri- 
mato pontificio: nella seconda le basi dello Ps.-Isidoro che ineriscono ancora 
al rapporto primato - episcopato, fino alla relazione papato - patriarcati. Se- 
guono gli Indici assieme a ąuello degli Autori e dei nomi di persona e di 
luogo, fino a ąuello generale. 

II giudizio del volume non puó essere che positivo, sia per il materiale in- 
serilo che tratta problematiche nodali per la Chiesa, partecipando nello stes- 
so tempo profonde riflessioni al lettore. Anzi, il testo diviene sicuro riferi- 
mento anche per coloro che si accostino per la prima volta a determinati 
studi ed Autori, ritrovando in tali pagine una parola autorevole, determinata 
e ferma, sia a livello storico-teologico che canonico ed ecumenico. Si tratta 
di ritrovare quel continuum fatto di discettazioni, discussioni, ragionevoli e 
rispettosi dissensi, che sprona il lettore, oltre che a sana curiosita, a un'ultc- 
riorc ricerca e a un maggiorc approfondimento. 

Lo stile deirAutore e scorrevole, brillante, talune volte "diplomatico” (in 
senso positivo) che stimola il pensiero e la riflessione. Si nota un’acribia va- 
lutativa nel campo delle circostanze storiche, ma anche nella complessita 
culturale che getta le basi per una lettura illuminata delPattualita. Al di la 
delle peculiarita strutturali del volume, emerge da ąueste pagine la volonta 
di un ulteriore approfondimento e di un confronto sereno sulle basi delhec- 
clesiologia e della cattolicita-ortodossia, nellesercizio del primato. Sulla scia 
dell’Enciclica Ut unum sint ci auguriamo che libri come ąuesto possano con- 
tribuire in modo favorevole alla caspa delfecumenismo. In tal senso, per 
ąuanto riguarda le problematiche relative alle Chiese orientali, si plaude non 
solo alla competenza, ma anche all’intento manifesto di far cogliere la ri- 
chezza della diversita e il cammino da compiere per rispettarla nelhunita. 
L’Autorc sembra aver trovato gli elementi per un vissuto ecclesiologicamen- 
te, realistico e dinamico, ma non enfatizzato, benche teso verso la comu- 
nione. 


N.Loda 


Hagiographica 

Richard P. H. Greenfield (ed.), The Life of Lazaros of Mt. Galesion. An 
Elevenih-Ceniury Pillar Saint, Introduction, translation, and notes by R. 
P. H. Greenfield, (= Byzantine Saints’ Lives In Translation 3, Alice-Mary 
Talbot, ed.), Dumbarton Oaks Research Library and Collection, Washing¬ 
ton, D.C., 2000, pp. XIX + 423. 


This book delivers almost everything that one might ask for in a modern 
translation of an important Medieval text. One of its strengths is R. G.’s de- 
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tailed and interesting introduction to the translation (pp. 1-73), which exa- 
mines a rangę of essential issues about this Life and its subject Lazaros 
(t 1053), including the authorship, style and literary structure of the work 
itself, together with such basie historical problems as the chronology of La¬ 
zaros' life, his ascetical regime and monastic habits, and his relations to the 
lay and ecclesiastical world. This section of the book yields a number of va- 
luable insights. One particular interest of the Life to historians becomes 
elear, for example, when R.G. vividly recreates the location, setting and ar- 
chitectural dimensions of one of this pillar saint’s most renowned pillars (pp. 
17-20), an issue that may seem otherwise trivial until one comes to realize its 
implications for our understanding of both Lazaros’ place in the history of 
stylite monasticism and his own peculiar way of managing his community of 
monks as well as his relationships with clients via that pillar. Another of 
R.G.’s morę detailed investigations, and one that will enhance our generał 
knowledge of the mechanics of middle Byzantine hagiography, concerns the 
biographer Gregory’s “elear polemical aims in writing the vita,’’ (p. 56), spe- 
cifically his rather blatant use of the work to legitimize the institutional 
claims of one group of Lazaros’ followers over and against another (pp. 56- 
58), much like other hagiographers before and after him were prone to do. 
In these and similar discussions belonging to the introduction, R.G. proves 
himself to be both a close reader of the original text and someone in fuli 
command of a broad rangę of materiał, be it the literary complexities of 
Byzantine hagiographic tradition leading up to and including this Life, or the 
variety of historical considerations necessary for putting Lazaros and his 
World into their proper context. R.G.’s notes to the text confirm the solid and 
consistent scholarship unpinning the book, while his inclusion of a prosopo- 
graphic glossary (pp. 373-395), a geographic map of Lazaros’ places of resi- 
dence and travels (p. xxi), and a detailed index (pp. 397-423) make it an easy 
and accessible reference tool. Ali of these useful features serve to comple- 
ment what is certainly the greatest asset of this book; R.G.’s dependable, hi- 
cid and freąuently elegant translation of this long and valuable Life (pp. 75- 
365), complete with freąuent notes clarifying specific points of language, in 
addition to those of historical and literary interest mentioned above. The on- 
ly obvious weakness of this and other publications in the same series is the 
absence of the original text to accompany the translated one. There are no 
doubt good reasons why the editors have taken this decision instead of fol- 
lowing in the footsteps of other prominent series of its kind, such as Sources 
Chreiiennes, which include original and translated text on facing pages. As 
handsome and well done as this and other volumes in the present series are, 
though, one is left to wonder whether the benefits to readers of having the 
Greek nearby would not outweigh the difficulties and drawbacks involved in 
including it. 


P. Hatlie 
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Angelo Michele Piemontese, La memoria romana dei santi mariiń persiani 

Mario, Marta, Audiface e Abaco, Aracne Editrice, Roma 2003, pp. 32. 

Si puó farę opera meritevole di agiografia, anche senza essere agiografo 
di professione, ąuando si ha familiarita eon il lavoro scientifico, si maneggia 
il metodo adeąuato e, soprattutto, si affronta il soggetto "eon intelletto di 
amore". 6 ąuanto ha fatto Tiranista Angelo Miehele Piemontese in ąuesto 
opuscolo. Lui, ehe, tra Taltro, identifieó un giorno una pregevole eopia dello 
Sah-nama di Ferdowsi in un manoseritto eonser\'ato in Italia eon letiehetta 
di antieo Corano, si dediea ąuesta volta a rieostruire pazientemente la storia 
di una famiglia persiana, padre, mądre e due figli, pellegrini a Roma alle 
tombe di Piętro e di Paolo. La famiglia muore a Roma tutta insieme nella se- 
eonda meta dcl III seeolo, in una perseeuzionc sotto Claudio II il Gotico. Si 
tratta di Mario, sua moglie Marta e dei due figli Audifaee e Abaeuc o Aba- 
eone. Proeedendo eon la migliore metodologia, Piemontese ne eita la Passio 
(ss. V-VI); ne trova testimonianza nel Sacramentarium Gelasianum, nel De 
loeis sanctis Martyrum quae sunt foris chitatis Romae, nei Mirabilia Urbis 
Romae, in una bolla di Leone IV e una di Adriano IV. Rieorre per 1’autenti- 
eita agli Acta Sanctorum, agli Annales del Baronio, agli speeialisti, areheologi 
eompresi. Menziona una "Fonie di S. Mario” e resti di una ehiesa paleoeri- 
stiana dedieata alla famiglia martire, al deeimoterzo miglio della via Corne- 
lia. Riferisee che le reliąuie si trovavano in varie chiese romane: in Santa 
Prassedc, dei Ouattro Coronati, di S. Adriano al Foro, di S. Giovanni Calibi- 
ta. II culto continua, come mostra la costruzione nel sec. XVII di una cappel- 
la votiva nella ehiesa di S. Carlo ai Catinari, una ehiesa compiuta nel 1779 e, 
ai nostri giorni, Tinaugurazione nel 1993 della ehiesa parrocchiale nella con- 
trada Romanina, il cui Parroco firma la Prefazione. Lbpuscolo cosi bene do- 
cumentato, ha ąuattro riproduzioni dairiconografia di ąuesti santi. Secondo 
mc le migliori opere darte a loro dedicate sono le sculture del pulpito del 
duomo di Cremona (cfr. E. Ricci, Mille Santi neWarte, Milano 1931, 440-441). 

V. Poggi, S.J. 


Historia religionum 

Micaela Procaccia, Azizun Nahar Islam, Charanjit Ajitsingh, Shubhangana 
Atre, Aoyama Shuntó, La donna nelle altre religioni, Libreria Editrice 
Vaticana, 00120 Citta del Vaticano 2001, pp. 236. 

Ouesto volume, ąuarto della serie, di fatto e apparso prima del terzo vo- 
lume, per ragioni tecniche. Dopo la discussionc della figura della donna dal 
punto di vista delbantropologia (vol. 1; cf. OCP 67, 2001,458-460), della Bib- 
bia (vol. 2: 1 & 2; cf. OCP 68, 2002, 260-261) e delle varie tradizioni biblichc 
(vol. 3), ci voleva, nelle parole del Segretario del Pontificio consiglio per il 
Dialogo Inter-Religioso, Mgr. Michael Fitzgerald, che firma la Prefazione, 
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una presentazione della donna nelle varie religioni, cioe Tattuale volumc (p. 
5). Le religioni considerate fungono da precedenti o da sfondo per Ic cristia- 
nita orientali. 

Nel primo contributo, “La donna ebrea” (pp. 11-43), Micacla Procaccia 
da un ąuadro generale della posizione della donna nella religione ebraica; 
ąuindi spiega anche alcune tradizioni ebraiche del rabbinato. Anzitutto, il 
rabbino non c sacerdote, ma e un maestro (p. 16). Rifacendosi a Is 66,13, 
Dio ć consideraio padre e mądre (p. 23). In ąuesto senso, il rabbino rievoca 
la profetessa Debora. "Mentre il sacerdozio c una condizione acąuisita per 
nascita dai discendenti maschi di Aaron, fratello di Mose, in una linea di di- 
scendenza patrilineare che continua fino ai nostri giorni (anche sc Tassenza 
di santuario nc sospende le funzioni essenziali) il rabbino e una ligura suc- 
cessiva, delerminata dal possesso di elementi culturali e intellettuali che, so¬ 
lo in parte, c stata investita di attribuzioni integrative di tipo sacerdotale 
proprio in conseguenza della 'sospensione’ del ruolo dei sacerdoti” (p. 39). Di 
qui il SI alla donna rabbino da parte delbebraismo riformato e conservativo 
(p. 42). 

Diverso il ąuadro che ne da Azizun Nahar Islam, “La donna nelTlslam” 
(pp. 44-94), in cui traccia il paragone tra TArabia preislamica e Tlslam, sem- 
pre a spese dalia prima (senza distinguere le comunita cristiane, che non 
sopprimevano le neonate, p. 49). Intanto, molte spiegazioni aiutano a capire 
rislam, per esempio, il jihad (pp. 58s). II matrimonio non e un sacramento, 
ma un contratto (p. 66). La poligamia ha dato luogo a varie interpretazioni; 
sccondo alcuni, il senso era di proteggere gli orfani; dopo la battaglia di 
Uhad avevano perso la vita 700 personę (p. 76). Ma la poliandria non lu mai 
tollerata (p. 82). Qiianto al purdah, o isolamento delle donnę, e da notare che 
e abitudine socialc piuttosto che religiosa (pp. 86-91). Intanto, durante il pel- 
legrinaggio, nessuna donna e tenuta ad indossare il velo (p. 92). 

Charanjit Ajitsingh, che studia "La donna c Tesperienza religiosa nel 
sikhismo” (pp. 95-159), tratta della religione fondata dal guru Nanak, nato 
nel 1469 (p. 95). II periodo aureo della riforma a favore della parita fra i sessi 
fu ąuello delle riforme del guru Amardas (p. 110), riforme che vanno dal- 
Tabolizione del velo durante il culto, allabolizione del sati, o pira funebre 
per le vedove (pp. 110-112). Aceusa Tinduismo, per cui Tuomo sarebbe una 
specie di dio che la donna c tenuta ad adorare (p. 141). Lo sfondo 
delluccisione di Indira Gandhi spiega le repressioni conseguenti (p. 151). 
Siccome nel sikhismo non esistono sacerdotesse, sia Tuomo che la donna 
possono presiedere il culto religioso (p. 154). 

Premettendo un ąuadro dello sviluppo della religione indu, Shubhangana 
Atre, "La donna nella religione indu” (pp. 160-223), indica momenti di asce- 
sa e di declino per la donna, dalia Grandę Mądre, ąuando le donnę fungono 
da sacerdotesse anche supreme (p. 166) ai tempi in cui le donnę venivano ri- 
tenute incapaci di ogni aspirazione spirituale (p. 182). Da notare, inoltre, 
che non solo le divinita femminili, ma talvolta anche ąuelle maschili, furono 
considerate madri (p. 183). Anche nel Medioevo, che segnó una battuta 
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d'arTesto per le donnę, era consentito loro di governare (p. 208). La figura 
della Mądre esercita un influsso pervasivo e duraturo, e spiega la funzione 
delle donna (p. 208). 

Succinto Tuhimo contributo, "La donna nel buddhismo” (pp. 224-234), 
che comunque dice Tessenziale. Buddha fu portato in un giardino e sua mą¬ 
dre mon dopo averlo dato alla vita, per mancanza di qualunque assistenza 
(p. 224). Anche se alfinizio il Buddha rifiutó di accettare le donnę come mo- 
nache, affermó comunque che le donnę possono arrivare alla piiJ alta illu- 
minazione (p. 226). Ouando finalmente fu indotto ad accettare comunita re- 
ligiose femminili, le otto regole che diede rispecchiano un trattamento di- 
scriminatorio verso la donna, tipico del tempo (p. 227). Le discriminazioni 
furono abolite solo nel 1970 (p. 233). 

Anche se il lettore occidentale non trovera una risposta a tutti gli interro- 
gativi, il Yolume e un contributo notevole per capire la storia religiosa della 
donna. 


E. G. Farrugia, S.J. 


Historica 

Raymonde Foreville, Storia dei Concili ecumenici, VI: Lateranense /, II, III e 
Lateranense IV, Titolo originale: Histoire des Conciles Oecumemques, 6, 
Paris 1965, sous la dircction di Georges Dumeige, SJ, Traduzione e ag- 
giornamento bibliografico a cura di Ottorino Pasquato; traduzione dei te- 
sti a cura di M.G. Fornaci, Libreria Editrice Yaticana, 00120 Citta del Va- 
ticano, 2001, pp. 433. 

Perlą prima volta dopo la rottura della comunione tra Oriente e Occiden- 
te si raduna in Occidente un concilio, riconosciuto dai cattolici come ecumc- 
nico e che da adito a tutta una serie di concili occidentali di questa catego- 
ria. NclFIntroduzione (pp. 11-23) si parła del concilio ecumenico come luogo 
privilegiato della ecclesiologia di comunione (p. 13), offuscata, d’altronde, 
dalia predominanza unilaterale del papato nel periodo dei concili sotto con- 
siderazione (p. 16). Ma cosa vuol dire un concilio "ecumenico” dopo la rot¬ 
tura della comunione tra Oriente e Occidente? 

II capitolo, "II papa e il concilio nella lotta per rinvestitura” (pp. 27-48) da 
una sinopsi del quadro politico-ecclesiastico alFinizio di questi concili. Con- 
vocato da Callisto II, il Lateranense I (1123) ha ratificato il Trattato di 
Woims. Innocenzo II, da sua parte, convocó il concilio Laterano II (1139) 
per promulgare canoni contro 1’usura e la simonia e condannare Fantipapa 
Anacleto II; il Laterano III (1179), sotto Alessandro III, ha cercato di assicu- 
rare la liberia della Chiesa dopo i tre antipapi sostenuti da Frederico I Bar- 
barossa, mentre il Laterano IV (1215) fu indetto quando il poterc temporale 
del papa Innocenzo III era al suo apice. Come retroscena e da ricordarsi che 
il dero greco, considerato cattolico, era sotto la giurisdizione dei vescovi la- 



ORIENTALIA CHRISTIANA PERIODICA 2003; RECENSIONES 


481 


tini (p. 68). Piętro Lombardo fu vivamente criticato circa la cristologia (pp. 
126s). Pasąuale III, antipapa, proclama Carlo Magno santo (p. 127), per ri- 
spondere alla tesi pontificia della translaiio imperii dai Greci ai Germani, eon 
eventuale ritorno ai Greci (pp. 127s). Per il Lateranense III, le chiese orien- 
lali non erano invitate de jurę, ma Manuele Comneno mandó comunąue un 
osservatore (p. 149). Ascoltiamo di Saladino, che sbaraglia le truppe del rc 
(p. 160); del catholicos Narsete IV, di Anselmo di Havelberg (1149-1150), di 
Ugo Eteriano, dei dialoghi tra Greci e Latini, del nihilismo cristologico di 
Piętro Lombardo, di cui fu scartata la condanna (p. 164) e della posizione di 
un osservatore ortodosso, Nettario di Casole, procuratore del metropolita 
Giorgio di Corfu (p. 203). 

Tra i concili medievali, solo il Lateranense IV puó essere messo a con- 
fronto eon Nicea I e Trento (p. 170). Intanto, la sua legislazionc canonica e 
monumentale (p. 314). Ouesto concilio si raduna sotto Tinsegna della perdita 
del Santo Sepolero (1187) e la predieazione della crociata (pp. 212-213), co- 
me anche risente della morte di Federico I, annegato nel Selef il 10 giugno 
1190, e della conąuista da parte di Riccardo Cuor di Leone di Cipro, poi in 
potere dei Lusignano (p. 213). L'uccisione di Isacco e di Alessio Comneno, 
da parte di Alessio Ducas, serve da pretesto per fondare Timpero latino (p. 
216). Al concilio ci sono patriarcati orientali, senza gli Armeni ma eon i mes- 
si del patriarca giacobita Giovanni XIV, la grandę novita del 1215 essendo la 
presenza dei cinąue patriarcati (p. 242). Ma, in effetti, il Laterano IV ignora 
il problema dellunione delle Chiese perche lo riducc allunita di giurisdi- 
zione (p. 245). Da precisare che, ąuando si parła della Chanson de la Croisa- 
de albigeoise (p. 256), sarebbe piu esatto parlare di due autori, uno in favore 
della crociata, Guillaume de Trudele, laltro, suo anonimo continuatore, con- 
trario (cf. OCP 61, 1995, 298s). Notiamo anche la condanna, se non della 
persona di Gioacehino da Fiore, almeno del trattato eon cui ha preteso 
confutarc la dottrina trinitaria di Piętro Lombardo (p. 265). Neirillusione 
delFunita rilrovata tra Greci e Latini il concilio afferma Filioąue c Niceno, 
attraverso Piętro Lombardo, contro Gioacehino da Fiore; ma a p. 268 manca 
il riferimento al libro di Reinhart Staats su Costantinopoli 1, Das Glaubens- 
bekenntnis von Nizda-Konstantinopel: Historische und theologische Grundla- 
gen, Darmstadt 1996. Col Laterano IV si afferma per la prima volta il caratte- 
re sacrificale e eucaristico della messa (p. 270). II canone 5 ristabilisce 
Ibrdine dei patriarcati, riconoscendo il canone 3 di Costantinopoli I; il pa¬ 
triarca ricevera il pallio dal papa e lo conferira ai suoi metropoliti, eon il pri- 
yilegio di Geremia dei Maroniti (p. 282). 

Ce inoltre una selezione di Testi dei primi tre concili laterancnsi, tradotti 
da Maria Giną Fornaci (pp. 171-208) e del Lateranense IV (pp. 315-331). 

Come si vede, benche i concili laterancnsi aprano la serie dei concili tc- 
nuti in Occidente, al contrario di ąuelli del primo millennio, tenuti in Orien- 
te, rOriente vi era, in una maniera o nellaltra, presente. Si puó anche vederc 
come la Entjremdung di cui parlavano Yvcs Congar e Wilhelm de Vries an- 
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dava man mano sviluppandosi, creando un fossato ecciesiologico, che solo ai 
nosiri tempi si cerca di colmare. 

La presente edizione e arricchita di conlributi provenienti dalTedizione 
tedesca (1970), come anche di aggiornamenti e di bibliografia fino al 2000. 

E. G. Farrugia, S.J. 


Alexios G. C. Sawides & Benjamin Hendricks, Introducing Byzantine History 

(A Manuał for Beginners), University Herodotos, Paris 2001, pp. 254. 

As heirs to the Greeks and Romans of old, the Byzantines thought of 
themselves as Rhomaioi, or Romans, though they knew fuli well that they 
were ethnically Greeks (p. 9). "Byzantines” meant for them the inhabitants 
of the ancient city of Byzantion, and, by extension, of the new Capital, Con- 
stantinople, its successor (p. 23). It was only in mid-16th century Germany 
that “Byzantium” was used for the Greek-Roman Empire with its Capital 
Constantinople, and Byzantines for the inhabitants of that empire, a neolo- 
gism adapted in 17th century France as well (p. 23). Modern Greeks, in tum, 
think of Byzantines as their forebears. 

Brevity gocs hand in hand with detail. At the apogee of the Byzantine 
empire, Basil II, aftcr whom decline sets in, could not stand women or 
"people of the pen” (p. 46). One of the emperors responsible for the military 
decline, Constantine IX, is called by some sort of irony "Monomachos” or 
“Gladiator” (p. 47). At a time when the Byzantine Empire needed to rally its 
forces, hcsychasm as an instigation to attain tranąuillity proved in this re- 
spect detrimental (pp. 52f; see, also, on Palamas, p. 150). The Ottomans set 
foot in Asia Minor by capturing Kallipolis/Gallipoli (p. 53). "Kossovo Polje,” 
sight of Murad Ts victory in the Balkans, means the "Field of the black birds” 
(p. 53). Nickamed "dracula” — "drąc" is the Romanian for devil — Vlad 
Tschepesh, at the origin of the "Count Dracula" stories, could hołd the Turks 
in check in Wallachia until 1476, when he was murdered (p. 54). Among the 
founders of modern Byzantinology may be mentioned Karl Krumbacher 
(1856-1909), Hans-Georg Beck (1910-1999), Herbert Hunger (1914-2000) 
and Nicholas Tomadikcs (1907-1993) (p. 55). We usually distinguish be- 
tween three Byzantine Greek languages, namely the ancient Attic dialect, the 
somewhat artificial antiąuarian dialect and vernacular Greek (p. 56). We 
hear of the foundation of the University of Constantinople, or Pandidak- 
terion, in 425 (pp. 59, 164), but some comment as to what "university” 
means here would have been welcome. In 863, the Constantinopolitan Uni- 
versity of Magnaura was founded by caesar Bardas, with Leo the Philoso- 
pher as its director (p. 170). The University of Constantinople was reorgan- 
ized in the eleventh century (p. 59). There is no critical discussion of the 
term "Caesaropapism,” though the emperor is described as the undisputed 
image of God’s Word on earth (p. 61). To form an idea of the Byzantine Em- 
pires neighbours, it sustained morę numerous and persistent attacks than 
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any othcr medieval State (p. 73). The decline of Byzantine influence in Af- 
rica was ultimately due to the pa.ssive attitude of Egyptian Christians, sińce 
they were considered to be "monophysites" (p. 79). Two of the nine saints 
who evangelized Ethiopia bear Greek names (p. 82). Kalcb, the most impor- 
tant Axumite king after Ezana, entertained friendly relations with Justinian 
I, but the account of the “Kebra Negast” that both divided the world into two 
spheres of influence is a legend (p. 83). Words are indicative. Crusade is 
known in Arabie as hurub assalibiyya, crusaders, in Latin, as crucesignati (p. 
91). But speaking of the heterodox Ismaelite Assassins (p. 94) some refer- 
ence could have been madę to the Arabie hashashin, that is to say, eaters of 
“hashish" or “grass”. The Crusaders brought about the finał decline of 
Byzantium (pp. 9.5f). Nor did Baldwin I enjoy his reign for long, for he was 
captured on 14 April 1205 (p. 96). 

R. Browning has described Nikephoros Blemmydcs (1197-1272) as "a 
cantankerous monk of stupendous learning" (p. 144). Manuel Kalekas, a 
student of Demetrios Kydones, was a Unionist with intense anti-Palamite 
views (p. 151). Ruy Gonz.alez dc Clavijo has Icft us with a "Narration of the 
embassy to Timurs court” (p. 157). Thcre is some debate as to the official 
beginning of Byzantium, but many opt for 324, when Constantine becomes 
master of the East as well (p. 163). Two dates to remember: 636 for Yarmuk 
and the conseąuent loss of Syria to the Muslims, and 668 for the murder of 
Constans II in his bath al Syracuse (p. 167). For those interested in the ori- 
gins of iconoclasm, in 711 the Armenian emperor of Byzantium, Philippikos- 
Bardanes, not only denounced the Trullan Council but also started destroy- 
ing its pictorial representation — the unofficial beginning of iconoclasm (p. 
167). The last Sicilian outpost of Byzantium, Taormina, fell to the Muslims 
in 902 (p. 171). Widow-empress Theophano married Nikephoros II Phokas 
in 963, whereas, in 972, the Byzantine princess Theophano married Otto II 
(p. 173). In 1009 the Fatimid caliph al-Hakim destroys the church of the 
Holy Sepulehre (p. 174). C. Paparregopoulos was the first to associate the 
birth of modern Greek nationalism with the post-1204 resistance (p. 237). 
The last emperor of Byzantium was not Constantine XI, for Constantine XI 
Laskaris had reigned in Nicaea (pp. 2390. To speak of nestorianism (p. 238) 
as advocating only the human naturę, however, falls short of an objective 
definition. One reads with satisfaction that the OCP ranks among the be.st 
known journals (p. 241). 

While pursuing the double aim of providing a summary of Byzantine bis¬ 
iory and a guide to undergraduates (p. 10), the present work gives as well a 
historical overview for those who do not study Byzantine civilization as 
such, but only certain aspects of it, such as theology. 

E. G. Farrugia, S.J. 


Z. N. Taip7iavX.f|ę, Errj Pódo rov 16ov - I7ov aiwva. And rot)ę Iwawirsę arovę 
OBwfjayoiję TodpKouę (= Nella Rodi del secolo XVI-XVII. Dai cavalieri di S. 
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Giovanni ai Turchi Ottomani), Saluto di Angeliki Yannikouri, Prologo di 

Ilias E. Kollias, Ministero dclla cultura. Istituto archeologico e storico di 

Rodi, Rodos 2002, pp. 256. 

Airillustre storico greco Rodi deve opere fondamentali quali Rodi e le 
Sporadi meńdionali negli anni dei cavalieri di S. Giovanni (XIV-XVI secc.), in 
greco, Rodi 1991; Documenti inediti riguardo a Rodi e alle Sporadi meńdiona¬ 
li provenienti daWArchwio dei cavalień di S. Giovanni, v. I (1421-1453), in 
greco, Rodi 1995; Italocrazia nel Dodecanneso 1912-1943. Alienazione deWuo- 
mo e deWambiente, in greco, Rodi 1998 (cfr. OCP 2000, 216-225). 

Con quest’ultimo volume, dedicato alla memoria del padre "umilę com- 
battente per la liberazione del Dodecanneso”, egli si inoltra in anni tra i me¬ 
no conosciuti della storia di Rodi, quelli cioe che prendono inizio dalia fine 
del dorpinio dei cavalieri di S. Giovanni che lasciarono Rodi il 1 gennaio 
1523 e che vedono lo stanziarsi e lo stabilizzarsi della presenza turca nel- 
l’isola, una presenza che durera fino al maggio 1912. 

Nel presentare Topera Tsirpanlis (11-14) sente il bisogno di giustificare 
perche abbia interrotto il lavoro di edizione delle fonti del periodo dei cava- 
lieri per procedere a questa pubblicazione. Vi sono due ragioni principali. 
Innanzitutto la necessita di conoscere meglio la continuita del divenirc poli- 
tico delle isole per avere una comprensione piu adeguata anche del tempo 
dei cavalieri. In secondo luogo, il perpetuarsi di moduli ripetitivi c il molti- 
plicarsi di errori nella pur limitata bibliografia sul periodo. 

Tuttavia, la ragione determinantę e probabilmente unaltra. Tsirpanlis ha 
deciso di non tenersi per se il materiale da lui raccolto nei decenni passati in 
vari luoghi, constatando che nessuno studio greco aveva nel frattempo riper- 
corso le stesse vie. 

Si tratta di materiale tratto principalmente da due fonti, la prima vene- 
ziana, la seconda romana. 

La prima e costituita da Marino Sanuto, 1 Diarii (MCCCCXCVI-MDXXX 
III), pubblicati a Yenezia in 58 volumi tra il 1879 e il 1903. Ouesta prezio- 
sissima fonte e stała utilizzata, per Rodi, solo da Nicolas Vatin (le sue opere 
sono degli anni ’90) ma da nessun altro. Eppure, dice Tsirpanlis, "gia dal 
1970 avevo sottolineato Timportanza del Sanuto per la storia di Rodi [...]. 
Seppure con il ritardo di 32 anni vengo oggi a presentare il raro materiale 
raccolto da allora. E meno małe che ce l’ho fatta!” (12-13). E in effetti questo 
materiale va oltre quanto rimesso in luce da Vatin e consente a Tsirpanlis di 
offrire numerosi elementi nuovi sul passaggio demografico e sociale tra il 
1522 e il 1533 cosi come sui primi movimenti di resistenza ai turchi nel- 
Tisola di Lero e a Pyli nelfisola di Cos. 

La seconda fonte la presenta cosi lo stesso Tsirpanlis: "Riguardo al secolo 
XVII la storia di Rodi si basava finora in gran parte sulle testimonianze dei 
viaggiatori europei che avevano yisitato Tisola. Ad esse si aggiungono (nel- 
1’appendice del presente libro) le relazioni inedite dei missionari che dal 
1639 Torganizzazione de Propaganda Fide della Chiesa Cattolica ha inviato a 
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Rodi. Oueste relazioni e gli altri scritti simili li ho raccolti neirarchivio stori- 
co di Propaganda negli anni 1968-1969 quando mi trovavo a Roma come 
borsista del Yaticano" (13). 

La prima fonte e ulilizzata principalmenle per una parte del primo capi- 
tolo del Yolume. Si tratta del capitolo dedicato al periodo cruciale delbadatta- 
mento alla nuova condizione determinata dalia turcocrazia. Tsirpanlis, sia 
ricorrendo al Sanuto fino al 1533, sia guardando ad altre fonti inedite e edi- 
te, cerca di delineare il passaggio da una societa nella quale la popolazione 
greca aveva un molo da protagonista nella vita demografica ed economica 
del Dodecanneso ad una situazione di sottomissione e di marginalita nei 
confronti della popolazione turca: a parer suo ci sono voluti almeno 80 anni 
perchć la mentalita della popolazione greca si aggiustasse al molo di gente 
di seconda categoria (46). Tsirpanlis ricorda in questo capitolo le due con- 
giure antiturche, quella del 1524-1529 eon Tazionc del vescovo Eutimio di 
Rodi e quella del 1570-1572. Si sofferma sulla presenza stabile di una flotti- 
glia di galere turche che significava anche la presenza di schiavi latini. Di 
fatto, proprio la presenza di schiavi latini provoca Tinteresse romano per 
Tisola e l’invio di preii o, come dice Tsirpanlis, missionari. 

Airattivita di tali missionari e dedicato il secondo capitolo (57-83). Dopo 
aver ricordato la occasionale presenza — otto giorni — del gesuita di Chio, 
Domenico Maurizio, a Rodi (15-23 febbraio 1627) che dimostra la mancanza 
di una presenza latina strutturata nelbisola e la reattivita nei confronti di 
ogni proselitismo, Tsirpanlis fissa eon molta precisione Tinizio delfinteresse 
di Propaganda fide per Rodi: e il 11 giugno del 1639 quando nelfadunanza 
viene letta una lettera del minore conventuale Ludovico da Zagarolo che sot- 
tolinea la nccessita di incaricare qualcuno del servizio pastorale, uno che sa- 
pesse il turco e che potesse muoversi senza Fabito religioso (64). Comincia 
COSI la ricerca di un prete da inviare. L’A. segue la storia successiva dei vari 
personaggi incaricati: prima Antonio Serra di Chio — poi vescovo di Milos 
— che vi opero nel 1641; poi un altro prete di Chio, Piętro Fangonis, cugino 
di Leone Allacci, il quale opero nelFisola in lempi successivi dal 1644 al 
1648; a lui si devono numerose lettere a Propaganda che costituiscono una 
preziosissima fonte di informazione sulla vita di Rodi in quegli anni. 1 suc- 
cessori di Fangonis hanno un minor rilievo. Anchessi di Chio, sono cosi ri- 
cordati da Tsirpanlis: Domenico da Scio (1649) del quale nulla si sa; Pelcgro 
o Pelegrino Balasi che fu attivo a Rodi dal 1656 al 1671; Michele Enrico 
(1671); Michele Badetto (1690-1689); Paride Giustiniani (1689); Giorgio Va- 
gioni (1697); Filippo Bavestrelli (1697, fino ai primi del 1700),runico che ri- 
siede stabilmente a Rodi; morira come vescovo di Chio. Con Bavestrelli lini- 
sce il ruolo di Propaganda Fide a Rodi; dopo di lui saranno i francesi a de- 
terminare la cura dei latini a Rodi. 

Il terzo capitolo (87-169) e dedicato alFesposizione di alcuni aspetti della 
vita sociale di Rodi nel XVII secolo. Ć un capitolo di particolare interesse nel 
quale 1’autore riprende con cura tutte le infoimazioni fornite dalie sue fonti 
discutendole o coniugandole con quanto gia noto. Tratta cosi della popola- 
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zionę, dclle sue aUivila c di alcune chiese ortodosse (lo spostamcnto dclla 
chiesa cattedrale dalia contrada di Passimade alla posizione attualc; la chie- 
sa deirArcangelo Michelc a Villa Nova). Si soffcrma sulla ąuestione della 
tomba miracolosa ricordata dal Fangonis, che Tsirpanlis identifica eon la 
tomba del metropolita Eutimio, il metropolita del complotto antilurco in- 
sieme ai Cavalieri, giustiziato il 1529. Cerca di chiarire la ąuestione della 
chiesa dei latini, della sua origine, della sua gestione e del suo arredo. Ana- 
lizza il ruolo di arbitrato che il governo turco delFisola e di Costantinopoli si 
trovó a SYolgere nelle controversie tra ortodossi e latini, specialmente nel- 
Ibpposizione fatta dagli ortodossi alla presenza e all'attivita dei missionari 
latini. Oflre alcuni spaccati dcl comportamento privato e collettivo. In que- 
sto contesto si ferma sulla promozione delle pratiche cultuali latine, ancor di 
piu si ferma sulla pratica della confessione e sulla presenza di credenze e 
superstizioni. 

Particolarmente interessante c ąuanto dice Tsirpanlis riguardo alla con¬ 
fessione (114-125). La confessione degli schiavi cristiani, specie in prossi- 
mita delle festc, era una delle attivita principali dei missionari. Alcuni nume- 
ri. Serra dice di aver confessato 1500 schiavi tra il gennaio e Taprile 1641; il 
Fangonis, a sua volta, dice di averne confessati piu di 2500 dalia fine di no- 
vembre alle feste di Natale dcl 1644 (115). Che i missionari confessassero i 
latini non era un problema; il fatto c che andavano a confessarsi da loro an- 
che alcuni ortodossi. Gli ortodossi, infatti, per confessarsi nella loro chiesa 
avevano alcune difficolta; dovevano dare una certa somma al confessorc, 
proporzionalc alla gravita dei peccati, e c'era il serio pericolo di mancanza di 
segretezza. Una cosa curiosa: esistevano solo due confessori a Rodi e ognuno 
era sospettoso deiraltro e non si confessayano tra loro. Cosi uno si confes- 
sava dal missionario latino. L’altro poi era incorso, per la sua mancanza di 
segretezza, in un grave scandalo, facendo arrestare una povera vedova. Ció 
spiega perche molti ortodossi preferissero confessarsi dai missionari latini: 
era gratis e piu garantito il segreto. 

Dedica poi piu di una ventina di pagine (131-152) alla vicenda del metro¬ 
polita di Rodi Meletios e del suo passaggio alFIslam. Di origine cretese, come 
Cirillo Lukaris, delle cui idee era aceusato di essere seguace, fu metropolita 
in tre momenti successivi (1637-1645; 1647-maggio 1648; novembre 1648- 
1649). Personaggio complesso, di vita personale poco chiara, tentó di giocare 
tra le varie autorita religiosc e politiche del tempo per conservarc il suo 
ruolo episcopale (contro lawersario Gregorio), finendo per islamizzarsi 
Yolontariamente: “Anche il caso di Meletios — conclude Tsirpanlis — si ag- 
giunge al doloroso catalogo dei preti e metropoliti ortodossi che per ragioni 
personali hanno gettato l’abito ecclesiastico e sono passati volontariamente 
airislam" (152). A partire proprio dalie nuove notizie su Meletios, Tsirpanlis 
corregge e riordina il catalogo episcopale di Rodi dal 1625 al 1676 (152-153). 

Le ultimę pagine del capitolo terzo sono poi dedicate agli schiayi latini 
sulle galere turche, ai matrimoni misti, ai latini che abitavano stabilmente a 
Rodi (poche famiglie) nel XVII secolo, alle spese e alle lamentele economi- 
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che dei missionari cd infine al passaggio della missione latina di Rodi ai 
francescani della giurisdizione di Costantinopoli sotto la protezione Irance- 
se: il primo Irancescano che giunse a Rodi eon la funzione di cappellano del 
viceconsole franccsc a Rodi, Balthazar Masse, fu il padre Piętro de Madera il 
14 luglio 1717, come risalta dalia cronaca della / Chiesa di S.Maria della Vit- 
toria (166). 

11 volumc si chiude eon un’ampia appendice contenente ledizione dei 20 
documenti utilizzati dallautore (171-225: per lo piu relazioni del Serra, Fan- 
gonis, Balasi e Bavestrelli), eon il catalogo cronologico, le indieazioni archi- 
yistiche e una sintesi di tutti i documenti pubblicati (in greco: 226-228). Al- 
Tappendice fanno seguito Tampia bibliografia (229-235), vari indici di 
grandę utilita e la traduzione inglese dcirindice generale (il testo greco e al- 
Tinizio). 

E evidente Timportanza dei materiali da Tsirpanlis portali in luce; rimar- 
ranno fondamentali per la conoscenza della storia di Rodi dcl secolo XVII. 
Essi provano anche le grandi opportunita che puó ancora offrire uno scavo 
sistematico degli archivi romani c italiani in ordine alla storia di Rodi. Pro- 
vano anche, a dire il vcro, — e mi rifcrisco qui ai motivi che hanno portato 
al ritardo della loro pubblicazione — che oltre a Tsirpanlis non sembrano cs- 
serci molti altri studiosi greci intenti a percorrere questa strada. La speranza 
e che questa situazione cambi in un futuro non lontano. 


B. Petra 


Iconica 

Andrew Louth (ed.), St John of Damascus, Three Treatises on the Divine 
Images, Translation and Introduction by A. Louth (- St Vladimir's 
Seminary Press, Popular Patristics Series, ed. John Behr), St Vladimir's 
Seminary Press, Crestwood, New York 10707, 2003, pp. 163. 

Tf iconoclasm was the response to the catastrophic situation in which the 
Byzantine Empire found itself at the time, as the editor suggests (p. 8), over- 
coming the crisis helped usher in an unprecedented period of prosperity lor 
the Church and the State. The definition Andrew Louth gives us ol icons is 
instructiye, covering as it does "any form of religious art, whether mosaics, 
frescos, decoralion of sacred yessels, garments and books, eyen statiies, as 
well as paintings on board” (p. 8). 

The three treatises St John of Damascus wrote are not really three trea¬ 
tises, but a first composition (726-730) with two subsequent re-editions, in 
730 or shortly afterwards and in the 740’s (p. 10), according to the changed 
circumstances. The Damascene proceeds by analyzing the terms “icons” and 
“yeneration” (p. 10), the latter term, jtpooKUyrioię, referring to the action of 
bowing down to the ground (p. 11). Notwithstanding the fact that it was 
penned in the heat of the moment, the first yersion is characterized by its 
theological depth (p. 12). Reduced to its bare bones, St John of Damascus’ 
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argument is that, if Jews were forbidden images bccause of their tendency to 
adore idols, Christians are free to have them because they are not so inclined 
(p. 13). Louth depicts herc an anti-Jewish edge on the Damascenes part to 
smear the iconoclasts with being Jewish. Then, adopting a tactic common 
sińce Chalcedon, John appends extensive florilegia, especially prominent be¬ 
ing Leontius of Neapolis in Cyprus (pp. 12, 49). 

The second edition adopts a simplified version of the original treatise, 
while trying to respond to dcvelopments in iconoclasm in Byzantium itself, 
such as the deposition of Germanus (p. 69), and reacting to news of icono¬ 
clasm in Cyprus (p. 13). The third edition adopts a simplified form of the 
second. It rcpeats the view, already expressed in On the Orthodox Faith, that 
man is both spiritual and materiał and at the same time gives a systematic 
account of itpooKÓyriatę (p. 14). Again, there are really only two florilegia, 
sińce the second is the slightly modified version of the first (p. 14). Although 
many manuscripts do not include the florilegia, they form an original part of 
the treatise (p. 15). It is to be noted that John used the Septuagint version of 
the Old Testament (p. 16). In a few strokes Andrew Louth gives us a masterly 
introduction. 

Perusing the translation itself, one notes a number of pecularities. For 
one thing, it reads like a treatise on the Trinity (p. 25), the incarnation (p. 
86) and grace generally. A rcvealing passage about Eastern symbolic think- 
ing is the following. Rcferring to the relationship between the Old and the 
New Testament, St John of Damascus says: “In a certain way the first is the 
image of the second, Melchisedek [an image] of Christ, just as one might say 
that a sketch of a picture is a shadow of the picture in colors; therefore the 
law is called a shadow, grace truth, and reality what is to come” (pp. 48f;_p. 
115). As to the ąuestion what may be depicted and what not, the Damasccne 
gives a classic answer: "The divine naturę is alone uncircumscribable and 
completely incomprehensible, without form or shape, and if the divine 
Scripture bestows on God figurcs that secm to be bodily, as shapes are seen, 
yet they are in a way incorporeal; for they were seen, not with bodily, but 
with intellectual eyes, by the prophets to whom they were revealed, for they 
were scen by all. To put it simply: we can make images of everything with a 
visible shape; we understand these things, just as they are seen” (p. 100). 

Stylistically, Louth adopts "human kind,” which sounds much better than 
"humankind" (pp. 40, 148). He also makes use of H.G. Thiimmels recent 
studies on the same works, mentioned on pp. 49, 151 and 163. St John of 
Damascus falsely attributes the Spiritual Meadow to Sophronius of Jerusa- 
lem, instead of to John Moscos (pp. 55, 94). Some of the Damascenes word- 
ing went into the Definition of Nicaea II (p. 93). The first to have madę the 
distinction between kaipsia and upij seems to have been Stephen of Bostra 
(p. 126). Hosios refers to a monastic saint (p. 153). 

Louth has thus rendered a distinct service in rendering an important pa- 
tristic text critically available to a wider public. 


E. G. Farrugia, S.J. 
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Gadano Passarelli, Iconosiasi: la teologia della bellezza e della luce, Arnoldo 

Mondadori Editore S.p.A., Milano 2003, pp. 400. 

L’autore, di origine italo-albanese e appartenente alla tradizione liturgica 
bizantina della Calabria (p. 11), persegue l’obbiettivo di introdurre alla lettu- 
ra delle icone (p. 13). Ma prima di addentrarsi nel linguaggio iconografico 
come tale, dedica un’‘'Introduzione” (pp. 11-35) alla tradizione bizantina, 
luogo privilegiato di tante icone. Poi tratta, eon dovizia di dettagli, venti ico¬ 
ne: Cristo Salvatore, Mądre di Dio, Trinita neirAntico Testamento, Nativita 
della Mądre di Dio, Presentazione di Maria, Annunciazione, Natale del Si- 
gnore, Presentazione al Tempio, Epifania, Trasfigurazione, Resurrezione di 
Lazzaro, Ingresso a Gerusalemme, Ultima Cena, Crocifissione, Discesa agli 
Infcri, Ascensione, Pentecoste, Dormizione della Mądre di Dio, Esaltazione 
della Croce e Protezione della Mądre di Dio (in russo Pokrov, cf. p. 378). 

Cogliere tutti gli spunti dcscrittivi e teologici oltrepassa i limiti di una re- 
censione. Passarelli parte dal presupposto, giusto, che 1’icona e patrimonio 
della Chiesa indivisa (p. 37); sarebbe ąuindi da scoprire anche in Occidente, 
ma non in ąuesta sede per mancanza di spazio. Per tutto il percorso del libro 
si trovano citazioni dalie scritture e dalia liturgia che facilitano al lettore la 
lettura delle icone, invcce di rimandarlo semplicemente ai tesli. Sarebbe da 
precisare che una parte della citazione attribuita qui (p. 45) ad Evdokimov, 
perche da lui riferita, risale in realia a Filaretę di Mosca: “II padre e Tamore 
che crocifigge, il Figlio e Tamore crocefisso, lo Spirito Santo e la croce 
dellamore, la sua potenza inyincibile”. Con linguaggio sofianico, Maria e de- 
scritta quale la frontiera tra creato e inereato. Intanto, quanlo alla Yladimir- 
skaja, si trova in realia nella cappella dedicata a s. Nicola accanto alla Galle- 
ria Tretjakoy, non nelledificio del museo (p. 54). Per Passarelli, il simboli- 
smo dei colori e della decorazione deve essere approfondito per riyelare un 
significato, precluso a chi ha fretta. Ad esempio, le tre Stelle, oltre a simbo- 
leggiare la virginita prima, durante e dopo il parto, formano una croce (p. 
62; cfr. p. 115). Tres vidit, unum adoravit — cosi s. Agostino spiega la yisione 
di Mamre di Gen 18, 1-16 (p. 67); ci ricorda i numerosi passi patristici che 
danno il significato teologico-spirituale alle icone. Un aspetto positiyo da 
mettere in rilievo: il commento teologico e quasi sempre coniugato con il 
contesto liturgico. In Oriente, la festa deWHypapante, non fu mai considerata 
mariana come in occidente (p. 144), e non celebra un Bambino ma un Legi- 
slatore/Re (p. 149). Lunita antica della festa della Pentecose come ricordo 
continuo di Pasqua, pure frazionata nelle memorie storiche si c conservata 
nelPunitaria tematica delle ufficiature (p. 282). E vero che e rappresentata 
Maria neireyangeliario antico di Rabbula del 587 (p. 283), ma neirAscensio- 
ne, non nella Pentecoste. Comunque, precisa Passarelli, i dodici apostoli non 
sono sul synthronon, ma sul bema siriaco, per la liturgia della Parola (p. 
287). 

Particolarmente utile si awera Tlntroduzione, che non e solo iniziazionc 
alla lettura delle icone, ma alla stessa tradizione ecclesiale bizantina. Il ter- 
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minę “patriarca” non appare ufficialmente solo nel contesto della traduzione 
latina del canone IX di Calcedonia (451) (p. 15); cf. V. Peri, ''La Pentarchia” 
in Settimane di Spoleto, Sede del Centro, 1998, 209-311. La struttura di una 
chiesa di tradizione bizantina era tripartita, eon nariece, naos e vima o thisa- 
stińon, eon un portico esterno o esonariece, e kolimvithra, o fonte battesi- 
male, dove, nelle chiese monastichc, i monaci recitano le ore canoniche (p. 
21). Gli iconoclasti ammettevano una sola rappresentazione iconografica, 
ąuella della croce senza Crocifisso (p. 39). Le feste principali sono menzio- 
nate a p. 34, eon le aggiunte consuete; sarebbe siato meglio nominarle una 
volta evitando le repetizioni (cf. pp. 194, 360, 363, 370): 1. Nativita di Maria 
(8 settembre), 2. Presentazione di Maria al Tempio (21 novembre), 3. An- 
nunciazione (25 marżo), 4. Natale (25 diccmbre), 5. Battesimo di Gesu (6 
gennaio), 6. Presentazione di Gesu al Tempio (2 febbraio), Resurrezione, che 
comunąuc, come festa delle feste, non conta come una delle dodici, 7. 
Ascensione, 8. Pentecoste, 9. Dormizione della Yergine (15 agosto), 10. Tra- 
sfigurazione (6 agosto); 11. Esaltazionc della Croce (14 settembre) e 12. Do- 
menica delle Palmę. A ąueste si aggiungono, di solito, la resurrezione di 
Lazzaro, TUltima Cena, la Crocifissionc, il dubbio di Tommaso, le donnę che 
portano gli aromi (le mirofore) (p. 194). Sarebbe siato meglio dire eon K. 
Onasch, che la lista varia. 

II lavoro non risponde soltanto alfintento di iniziare il lettore alPicono- 
grafia, ma anche a ąuello di awiarlo a cogliere il messaggio teologico-spiri- 
tnale delPicona. Come introduzione ha meriti cospicui. NelTinsieme, ąuesta 
presentazione mostra ąuanto Timaginario apocrifo funga da sfondo ad una 
ortodossia piu pura, perchć misurata sui Yangeli. Benche ąuesto libro non 
abbia — e probabilmente non voglia avere — un approccio accademico, for- 
nisce molti dcttagli (cf. p. 87) che fanno parte delPinsieme per capire Ticona. 
L’icona ć inserita nclla tradizione viva, di luci e d’ombre, basata su testi ca- 
nonici e negli apocrifi. 


E. G. Farrugia, S.J. 


Islamica 

Smail Balic, Islam fiir Europa. Neiie Perspekthen einer alten Religion, Bóhlau 
Yerlag, Koln - Wiemar - Wicn 2001, pp. xiv + 258. 

Lultima cosa che ho lelto di Smail Balic e un breve saggio apparso nel 
2002, Panno stesso della sua morte, in una pubblicazione collettiva Auf den 
Spuren der Osmanen in der ósterreichischen Geschichte (cfr. OCP 2002, 518- 
521). II titolo del saggio e: "I Bosniaci, intermediari fra gli Ottomani e gli Au- 
striaci". Lui infatti e bosniaco, nato a Mostar nel 1920; alunno delPistituto di 
teologia islamica di Sarajevo, studia il turco, 1’arabo e la slavistica, divienc 
bibliotecario e specialista di lingue orientali. Riceve Tononficenza austriaca 
della croce di prima classe per le scienze e le arti. 
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Musulmano convinto, ć uomo del dialogo. Anchc in ąuesto libro. Islam 
per 1'Europa, Balic rivela una profonda conoscenz.a della sua religione, 
rislam, della sua patria, la Bośnia, delTAustria, dove ha vissuto oltre sessanta 
anni. Balic propone il dialogo fra cristiani c musulmani a livello europeo. In- 
fatti la premessa, "Yorwort”, firmata dai presidenti delle associazioni Oster- 
reich-Kooperation e Kulturvereinigung Wien, che sponsorizzano la pubbli- 
cazione, ricorda come dei 12 milioni di musulmani viventi in Europa, 
320.000 sono in Austria e che il Dr Balic, a detta del card. Franz Konig, e "la 
dimensione europea di un Islam autoctono, dove i musulmani bosniaci co- 
stituiscono un ponte fra gli stati arabi e TEuropa occidentale” (p. VIII). La 
prefazione delbA. ricorda gli anni felici delTinfanzia in Bośnia, ąuindi la se- 
conda guerra mondiale, cui seguono cinquant'anni di comunismo. Dopo 
quel mezzo secolo i Bosniaci cercano nella religione una risposta al vuoto e 
alle rovine lasciate dal comunismo. 

L’Islam possiede per Balic una categoria ontica, corrispondente alla na¬ 
tura delfuomo, un totale consacrarsi a Dio, senza bisogno di battesimo, di 
preti o di messa. Molti elementi, che sembrano caratterizzare 1’Islam, sono 
in rcalta successivi alla rivelaziorie. Infatti il califfato, le confraternite misti- 
che, Timamato sciita, il chador, sono caratteristiche "postprofetiche”. L’Islam 
puó presentarsi anche come progetto politico, come sistema economico, e 
come fondamento di una civiha. Il Corano afferma che Tuomo e vicario di 
Dio Sulla terra. Ma i nuovi leaders spesso non hanno a che farę eon la 
profezia. L’indiano Mawdudi t un pubblicista, Tiranico Shari‘ati e un so- 
ciologo e Hassan al-Turabi viene dalie scienze politiche (p. xii). L’islam poli¬ 
tico e vicino ai Harigiti che non rifuggono dal terrore e provocano Fuccisio- 
ne del califfo ‘Ali. L’islam degli islamiyyun o fondamentalisti pretende risol- 
vere tutti i probierni. Eppure, mai come oggi 1’islam si e presentato cosi dif- 
ferenziato. Perció TEuropa e TOccidente non lo devono temere. Uno degli 
scopi di questo libro e proprio l'idea delFEuro-lslam, suggerita originaria- 
mente alFA. da un congresso internazionale organizzato a Malraq in Gior- 
dania nel 1995. Balic assicura che i concetti di uguaglianza, di tolleranza c 
di pluralismo sono familiari alFlslam. Una forma pratica di Euro-Islam la 
vivono i Bosniaci che resistono alla tentazione di politicizzarsi. Lanno 2000 
si e tenuto a Sarajevo un congresso di leaders islamici di Bośnia, Kosovo, 
Bułgaria, Grecia, Turchia, Federazione Russa c Mongolia, i quali, prendendo 
le distanze da suggerimenti wahabiti, si sono accordati sullatteggiamento 
pacifico da tenere eon le altre religioni. 

Dopo questa premessa che aiuta a situare il libro, costituito di contributi 
apparsi in diverse pubblicazioni e soprattutto preceduto dal libro, per vari 
aspetti simile. Der Islam-europakonform? Altenberge 1994, Balic espone la 
sua concezione d’Islam europeo. L’islam non t una nuova religione e Mu- 
hammad non puó comprendersi senza il background biblico. Se il diritto pe- 
nale biblico e medievale ha influito sul diritto islamico, cosi da far pensare a 
un vuoto islamico circa i diritti umani e al rifiuto della massima di Prota- 
gora, poi ribadita dalFilluminismo, "ruomo e misura di tutte le cose", non si 
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dimentichi che nel settembrc 1981, in collaborazione eon l’UNESCO, un 
simposio internazionale islamico ha formulato una carta dei diritti umani. 
Non e vero che llslam sia stato introdotto eon la forza. Crea invece eon gli 
imperi Omayade, Abbaside e OUomano, un modus vivendi dove religioni e 
culture diverse possano sussistere e perfino prosperare senza ghettizzazione. 
Le radici della cultura del medioevo occidentale e dell’islam sono le stesse. 
Una simbiosi culturale di matrici ebraiche, cristiane e musulmane costitui- 
sce i fondamenti della cultura europea. Anche certi pregiudizi, che rilengono 
Tislam incapace di amore a Dio, si infrangono a contatto eon la realta isla- 
mica. Balic addita nel Corano la carita verso Dio e verso i propri simili (pp. 
25-26). La liberta non e aliena dalia concezione coranica, pur non essendo 
senza limiti, come la liberta di Dio. La liberta di pensiero e riconosciuta; 
"Non giudicare ąuanto non conosci” (Corano 17,36). "Forsę che i sapienti si 
devono mettere alla stes.sa stregua degli ignoranti?” (Corano 39,9). 

La presenza di due milioni di musulmani in Francia, di un milione e 
mezzo in Gran Bretagna, di convertiti come Garaudy, Eva de Yitray Meyero- 
vitch c di insegnanti universitari come Ali Merad e Mohammed Arkoun, 
rendono europeo Tlslam (p. 18). Secondo TA. la scuola mu'tazilita, dal secolo 
ottavo al decimo, puó paragonarsi oggi albislam tunisino, turco e indone- 
siano o degli stati a maggioranza musulmana ex-sovietici ed ex-yugoslavi, 
orientati verso la laicita. E per dimostrare il pluralismo delle concezioni 
islamiche Balic cita espressioni di al-Kindi, m. c. 870, detto il filosofo ara- 
bo, di Averroe m. 1198 e dello hanbalita Ibn Taymi 3 ^a m. 1328, antesigna- 
no dei fondamentalisti (pp. 25-26). Ce stato perfino il movimento islamico 
dei murgi'ti che ha espresso Tuntyersalita della salvezza attraverso Tlslam, 
eon una tesi similc a ąuella rahneriana dei cristiani anonimi (pp. 27-28). 
Circa la capacita democratica dei musulmani esistono pregiudizi che una 
migliore conoscenza della storia confuterebbe. E quale e latteggiamento del- 
l’Islam verso la sccolarizzazione? & vero che il musulmano non puó favorire 
il secolarismo? Balic, parafrasando una norma biblica, nega esserc vero 
musulmano chi non auspica per l’altro gli stc.s.si beni che desidera per se. 
Anche rislam ha bisogno di "aggiornamento”, come scrive il pensatore mu¬ 
sulmano Husein Djozo nel suo L’islam nel tempo. Dal secolo XIX si manifc- 
sta neirislam una tendenza ad apprezzare il binomio "fede c opere”, come 
fanno i riformalori Giamal al-Din al-Afgani, Muhammad ‘Abduh, Moham¬ 
mad Iqbal, padre del Pakistan e il poeta turco Ziya Gókalp. 

Balic addita yantaggi della conviveiiza musulmano-cristiana; i cristiani 
non usano piu il termine improprio di “maomettani” e i musulmani non 
identificano piu il mistero trinitario eon Tadorazione di tre divinita. Balic in- 
siste su un dialogo basato sulla teologia delle religioni, ispirandosi alle paro¬ 
le coraniche, "troverai piu vicini ai credenti coloro che si dicono cristiani" 
(Corano 5, 82), "disputa eon loro nella maniera piu sicura” (id. 16,25). ‘To¬ 
polo del Libro, venite a discutere sulla parola comune a voi e a noi, cioe che 
nessun altro adoriamo alLinfuori di Dio" (id. 3, 64). Esempi cristiani di dia¬ 
logo fruttuoso si troyano per Balic nel n. 16 di Lumen Gentium e nel n. 3 di 
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Nostra aetcite del Concilio Yaticano II. A parte la pretesa che i musulmani 
vcnerino Maria, e lutto vero quello che vi si dice. 11 dialogo deve evitare il 
compromesso e la compiacenza, come rischió di succedere a Tripoli in Libia 
nel 1976. Ma il dialogo sfata i pregiudizi. Per esempio gihad piu che a guerra 
Santa, corrisponde piuttosto alla prima delle tre fasi della Chiesa, cioe a 
ąuella militante (pp. 134-135 & 169). La parola “fondamentalismo” e nata in 
America alla fine del secolo XIX per designare una interpretazione letterale 
della Bibbia. Analogamente la si applica a chi interpreta alla lettera Corano e 
hadit, in una visione rigorista delllslam. Ma Corano e Sari‘a o legge divina 
non si identificano (pp. 138-141 & 150). Balic cita lespressione coranica che 
attribuisce alla religione la funzione di "medicina dei cuori”. Si tratterebbe 
di rahma o dono gratuito, piuttosto che di huda o guida, cui appartiene la 
politica. Balic ritiene difficile per un bosniaco che ha visto praticare sul suo 
popolo genocidi, torturę, violenze sulle sue donnę, sentirsi farę la predica dei 
diritti umani. Del rcsto come avrebbe Tlslam prodotto la sua civilta se non 
avesse attinto alla religione valori universali e duraturi? 

Concede che alcuni aspetti delLlslam moderno siano fatti apposta per 
creare instabilita e insicurezza. Lo si vede in Egitto dove si compromette il 
turismo internazionale, in Algeria dove la violenza terrorista fa vittime inno- 
centi. Sarebbe meglio che le religioni collaborassero luna eon laltra, spe- 
cialmentc ąuelle che partecipano del monoteismo c del patrimonio biblico. II 
card. Konig citó una volta Tincontro del Profeta eon i cristiani di Nagrań 
come esempio di mutuo soccorso fra le religioni. In quell'occasione il Pro¬ 
feta promise protezione alla cristianita di Nagrań (p. 159). Balic riconoscc 
che rislam d’Africa e d'Asia presenta aspetti di arretratezza e di eccessivo 
tradizionalismo. L’Islam deve adeguarsi a un mondo che procedc sulla via 
della tecnica e della scienza. Deve cooperare a livello mondiale a risolverc i 
probierni della famę, della pace, delleducazione, del lavoro (p. 162). L’A. si 
oceupa anche delbistruzione religiosa impartita alla gioventu musulmana 
chc frequenta le scuole di paesi dove Tlslam c minoritario. Riconoscc la dif- 
ficolta di preparare testi adeguati e paragona quanto si fa nelle scuole 
d’Austria, di Germania e di Bośnia. Spesso la maniera in cui e visto Muham- 
mad, non corrisponde al genuino spirito deirislami II kismet o fato inelutta- 
bile non e islamico, bensi orientale. L’Occidente e i testi scolastici austriaci 
confondono processi che andrebbero distinti, come la nascita di una societa 
dai caratteri i.slamici e la propagazione deHl.slam. La propagazione e nata 
eon Tegira, mentre la strutturazione della societa islamica si compie eon 
Mawardi, m. nel 1058. Oceupandosi di testi scolastici austriaci del 1993 che 
spiegano Tlslam, B. nota un eccessivo ricorso a paragon! cristiani. In Bośnia 
invece, dove la maggioranza c musulmana, i testi scolastici citano soprat- 
tutto il Corano, piuttosto che la Bibbia. A differenza poi di quanto awiene in 
Austria, dove i testi scolastici per Tora di religione sono sowenzionati dalio 
stato, in Bośnia quei testi sono a spese delle comunita religiose. I testi bo- 
sniaci differiscono da quelli austriaci per un piu marcato senso del monotei¬ 
smo, per assenza di cliches e per una presentazione "piu europea” (p. 177). I 
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ąuattro anni di guerra dal 1992 al 1995 hanno fatto approfondire ai Bosniaci 
la loro religione. Anche la dignita dclla donna e meglio promossa. Ouattro 
bosniache sono ambasciatrici del loro Paese. A differenza di altri tęrritori 
islamici, la poligamia permessa dal Corano non e mai stata popolare in Bo¬ 
śnia (p. 181). La Bośnia ha sofferto molto durante la guerra. Si calcolano a 
duecentomila le viUime e numerose scuole, biblioteche e musei distrutti. 
Tuttavia i Bosniaci hanno preso maggior coscienza della propria identita 
culturale e religiosa c sono meglio preparati a discernere la disponibilita o 
raggressivita degli altri nei loro confronti, soprattutto ąuando gli altri usano 
espressioni storicamente inesatte, protestando di aver sofferto violenza per 
farsi turchi, cattolici o uniati. Balic rimprovera ai Serbi di essere ingiusti nei 
confronti dei Bosniaci, dei cattolici e dei protestanti. Ouanto ai Cattolici di 
Croazia, Balic distingue Zagabria, dove si pratica la dichiarazione Nostra 
aetate del Yaticano II, dalia provincia, specialmente deirErzegovina, dove la 
prete.sa di essere Antemurale chństianitatis schiera Serbi c Croati contro i 
Bosniaci, chiamati camaleonti e girasoli (suncokreti). 1 prodromi delle ostili- 
ta furono le ingiuste accuse lanciate ai Bosniaci di fondamentalismo, cui ri- 
spose un simposio, i cui atti apparvero nel 1990, eon il titolo "Cosa e il fon¬ 
damentalismo islamico?”. Ouando poi l’offensiva incominció, Timam Sejjid 
Mevlić nel 1992 raccomandó di non oltrepassarc i limiti della guerra stabiliti 
dal Corano e di non dimenticare che la pace resta la soluzione migliore. Ba¬ 
lic rimprovera al Patriarca serbo Pavle di essersi limitato a sconfessare la 
yiolenza per separare le etnie, proteggendo invece Radoyan Karad?.ić e Ra¬ 
tko Mladić che la praticayano e di non essere interyenuto per la cessazione 
del conflitto nonostante Ic ammonizioni del Consiglio Ecumenico delle Chie- 
se. Nello stesso tempo Balię aceusa il Yaticano di non ayer proweduto a mu- 
tare Tatteggiamento antislamico del dero cattolico della Erzcgovina occiden- 
tale. Oggi la Bośnia deve guardarsi dalia mano tesa di musulmani di altri 
paesi, per esempio delfArabia Saudita. Secondo Balię gli iraniani non hanno 
inlluito suirislam bosniaco. Balię dissente dallarabista italiano Carlo A. Nal- 
lino che traduce Taggcttiyo ummi applicato al Profeta, eon “nazionale”. 
Ummi significa per B. “illetterato". Secondo lui, "neirislam Tideale politico 
della legge osteggia la formazione di qualunque nazionalismo” (p. 194-197). 
Ma oggi la presenza di nazionalismi nel dar al-islam e evidente. Per TA. tale 
nazionalismo non e frutto di etnocentrismo, riconosciuto da una tradizionc 
consacrata, huhb al-waian min al-tmdn, Tamor di patria appartiene alla fede 
(p. 198), ma proyiene dalia politica, dalia ideologia e dai sistemi economici. 
II moyimento dei Gioyani Turchi si deve a uneuropeizzazione delhimpero 
ottomano. Nella concezione ortodossa dellTslam, la sunna o tradizione viene 
al secondo posto dopo il Corano. A questa concezione si oppone la conce¬ 
zione fondamentalista o islamista che pone sullo stesso piano Corano e 
sunna. In questa dialettica si comprende la differenza tra coloro che riten- 
gono il Corano inereato, cioe la maggioranza dei musulmani e quelli che lo 
ritengono creato, come i mu’taziliti e la minoranza dei musulmani odierni. 
Tra i vari tipi di esegesi del testo coranico di cui parła Ignaz Goldziher, lette- 
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rale, razionalista, mistica e di tendenza, ZamahSari c i mu’taziliti preferiyano 
ąuella razionalista. Lesegesi csoterica mistica di Fariduddin ‘Attar o di Gia- 
laladdin Rumi diverge dallesegesi tradizionalista. L’islam dei fondamentali- 
sti c un islam ideologico, politicizzato. Gihad significa per loro sollanto 
guerra Santa. Per Tislam ortodosso invece ogni atto suicida che comporti 
stragc di innocenti non e martirio, ma soltanto strągę di se e daltri. Ouanto 
airinserirsi in societa secolarizzate Tislam e privilegiato, non avendo prcti, 
nć sacramenli, ne celibato, ne scomuniche. A spiegare meglio il suo pensiero 
Balic cita il caso di Na’r Hamid Abu Zayd e di 'Abdolkarim Soruś. Luno pre- 
tenderebbe lapplicazione anche al Corano del metodo storicocritico appli- 
cato alla Bibbia. Ce una certa analogia fra ąuanto asserisce Abu Zayd e 
1’iraniano Mohammad Mojtahid Shabestari (pp. 210 & 213). 11 secondo c un 
mu’tazilita redivivo. Per lui la śari‘ah non e sacra ma dcve essere controllata 
volta per volta criticamente. 

L’A. ricorda esperienze personali •durante gli studi in Germania, le di- 
scussioni eon gli studenti cristiani, Tincontro a Berliiio del parroco Maech- 
ler, uomo del dialogo. Da allora ąuante volte e in ąuante divcrse citta ha par- 
lato della sua religione, spesso affrontando uditori vittime di pregiudizi nei 
riguardi deirislam. Una sera incominció la conferenza offrendo di farsi pre- 
yiamente perąuisire per assicurare gli ascoltatori che non era imbottito di 
esplosivo. Un altra volta a una distinta signora che si informava pcrchć mai i 
musulmani delle Molucche meridionali avessero un covo terrorista in Olan- 
da, rispose che non gli risultava esserci musulmani nelle Molucche meridio¬ 
nali. In Europa si puó praticare facilmente la propria religione e la propria 
cultura. Anzi, certi aspetti negatiyi della condizione femminile propri a paesi 
musulmani possono awantaggiarsi del contesto europeo eon cui c compati- 
bile unermeneutica coranica piu liberale. Infatti il mondo islamico ć traya- 
gliato da una vasta crisi i cui sintomi sono la politicizzazione e il terrorismo. 

Ouanto al futuro la religione islamica non puó che attingere la sua spe- 
ranza alPal di la. Se e vero che la fedelta alla tradizione e importante, e an¬ 
che vero che la tradizione e difficilmente riducibile a uno schema unico. Gli 
Arabi costituiscono soltanto un ąuinto del mondo islamico e non tutti gli 
arabofoni sono musulmani. I Copti, i Maroniti, i Caldci, i Siri, pur essendo 
arabofoni, sono cristiani. Balic termina il suo libro citando il passo coranico 
che preyede un giudizio diyino favorevole dei yeri ebrei e dei veri cristiani 
(Corano 5, 82) e ricorda parallelamene la dichiarazione del Yaticano U, Nos- 
tra aetate sui yalori delllslam. Ouesto libro, sia pure attraverso ripetizioni, 
falale conseguenza di yenire dopo altri layori dello stesso autore, costituisce 
il contributo sincero e onesto a iniziare dei non-musulmani alla miglior 
comprensione delfislam in yersione bosniaca. Ho personalmente incontrato 
nel campo profughi di una spiaggia adriatica tra gli anni 1992 e il 1998 nu- 
merosi bosniaci. Devo dirc che quei prolungati incontri fraterni concordano 
eon la descrizione delllslam bosniaco a firma di Smail Balic lungo ąuesto 
suo testamentu spirituale. 
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L’opera si conclude eon una scelta di passi coranici per Fuomo d’oggi, un 
glossario di espressioni tecniche islamiche in arabo, una chiave di traslitte- 
razione eon indieazione della pronuneia e tre indiei analitiei di temi, di no- 
mi di persona e di luoghi. 

V. Poggi, S.J. 


Paolo Branea, Moschee inquiete. Tradizionalisti, innovatori, fondamentalisti 

nella eultura islamiea (= Contemporanea 141), II Mulino, Bologna 2003, 

pp. 202. 

Un titolo pubblieistieo e un volumetto taseabile, ma eosi denso, da ri- 
ehiedere un eerto impegno, eome TA. stesso ammette: “Uambizione e ąuella 
di fornire agli osservatori meno frettolosi e maggiormente disposti ad impe- 
gnarsi in una diffieile ma indispensabile opera di lettura e di interpretazione, 
almeno ąualehe materiale in piu rispetto alle moltc banalita ehe in proposito 
si possono leggere un po’ dovunque” (p. 181). Infatti ei vuole un serio sforzo 
per dipanare la matassa ingarbugliata delFIslam odierno. Ouesta religione 
mondiale eontiene in se elementi disparati e apparentemente opposti. Non si 
tratta soltanto della dialettiea fra sunnismo e seiismo, delFopposizione fra 
oriente e oeeidente, dellc diverse manifestazioni di "Arab Awakening”, 
"Nahda” e "Risveglio islamieo”. Oggi, “dopo Tislam nazionale e il soeialismo 
islamieo si c passati alFislam "islamista”. I probierni ehe rimangono irrisolti 
sono aneora gli stessi” (p. 37). Anzi, si assiste a formę di rivolta terroristiea 
sulla via di Allah eon il saerifieio eruento di se stessi e del piu grandę nume- 
ro di “nemiei”. Si ueeidono a sangue freddo i monaei eontemplativi di Ti- 
behrine in Algeria nel 1996 (p. 136) e si fa strągę di eentinaia e eentinaia di 
eittadini inermi abbattendo le torri gemellc Tl 1 settembre 2001 (p. 145). 

"In ąuesto libro eercheremo di dar voee ai protagonisti”, promette l’A. 
nella Premessa. Nel primo eapitolo i protagonisti sono i fondamentalisti. Nel 
seeondo sono ąuelli ehe alFintento di modernizzare Tislam preferiscono isla- 
mizzare la modernita. Nel terzo eapitolo appare la differenza tra i campioni 
della nahda dei seeoli XIX e XX e i dissidenti, gli innovatori e i restauratori 
d'oggi. Nel ąuarto eapitolo si passa dalia fasę nazionalistiea a ąuella rivolu- 
zionaria, fino a una politieizzazione delFislam ehe fa delle moschee labora- 
tori strategie!. II ąuinto eapitolo, o dei segnali contrastanti, mostra come non 
ci sia, rispetto al fondamentalismo, quel consenso universale della comunta 
dei credenti o ummah che il fiqh o diritto islamieo richiede come garanzia di 
verita. Tanto meno si verifica quel consenso nella diaspora cioe tra i musul- 
mani emigrati fuori del dar al-islam. NelFepilogo si giunge a una conclusione 
realista si, ma aperta alla speranza. L’A. sottolinea eon ragione Timportanza 
del problema della modernita. Rammenta che "nella eultura araba il passato 
perde progressivamente il suo legame eon il presente, per diventare infine 
una specie di tremenda forza destinata a scontrarsi continuamente eon il 
presente” (pp. 46-47). Personalmente credo che ąuesto peculiare rapporto 
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[ra passato e preserite, non e esclusivo dcgli Arabi, ma e tipico deirOriente, a 
delta di Sabatino Moscati, che scriveva: "II pensiero deirantico Oriente ha 
alcurie caratteristiche fondamentali. Una di ąueste consiste neirassenza di 
catcgorie neutre o di contesto, come lo spazio e il tempo: non perchć lo spa- 
zio e il tempo non si considerino, ma perche ad essi viene attribuita una va- 
lutazione qualitativa come ad altre catcgorie, sicche ad esempio [...] il pre- 
sente e crisi, mentre il passato e perfezionc (eventualmente ripetibile nel fu¬ 
turo). In ultima analisi, il mondo orientale antico ci apparc unito c omogc- 
neo nella volonla di interpretare tutto Tuniyerso, non importa se eon "salti" 
di piani; come tale si contrappone al nostro mondo in cui, sulla scia del pen¬ 
siero filosofico greco, siamo abituati al dubbio, al relativismo, alla scepsi" (S. 
Moscati, Antichi imperi d’Ońente, Roma 1978, pp. 317-318). 

L'A., competente arabista, segue la produzione letteraria delflslam arabo, 
da al-Afghani, a Muhammad ‘Abdu, a Rashid Rida, a Taha Husayn, a 'Ali 
‘Abd al-Raziq. Ma non ignora le altre aree delfislam, la persiana, la turca, 
Tindopakistana, quella delbEstremo Oriente e delfAfrica subsahariana. Bran- 
ca riconosce che llslam ebbe fin dalfinizio una forza rivoluzionaria (p. 50); 
ma oggi siamo di fronte a un "islamismo radicale", per usare la terminologia 
inaugurata da Bruno Śtienne (p. 24). Ne sono espressione il Refah turco, il 
FIS algerino, la rivoluzione iraniana, lo hezbollah libanese, Harnaś di Palc- 
stina e parte dei Fratelli Musulmani, fondati da Hasan al Banna e guidati 
dairideologo messo a morte sotto Nasser, Sayyid Qutb. Ma nello stesso tem¬ 
po l'A. non si lascia prendere dal panico e mantiene un sano realismo. Cita, 
come esempio da non imitare, Tinfelice boutade di Renan che negava allo 
homo islamicus la capacita di produrre scienza. Aggiungerei come altro 
esempio da non seguire Terrore di Mommsen quando affermava che 1'elleni- 
smo era morto eon Tawento deirislam. Sarebbe come dire oggi, (acendo il 
gioco degli estremisti, che tutto Tislam e fondamentalista. Mentre in rcalta 
Topzione radicale e una delle tante (p. 17). L’A. cita esempi di pensatori mu¬ 
sulmani dei nostri giorni, che non sono islamisti: il sudanese Muhammad 
Taha, giustiziato da Nimeiri nel 1985, Taltro sudanese, discepolo di Taha, 
'Abdullah Ahmed al-Na'im, Tiraniano specialista di scienze umane, Abdolka- 
rim Soroush, il docente universitario marocchino Mohammed Abed al-Jabri 
(pp. 153-159). Da parte mia insisterei sul fatto che la societa islamica ha 
sempre riconosciuto i dimmi o protetti come suoi membri, una realta che 
desta una giusta ammirazione in chi sa quali rischi corra una societa chiusa 
e ripiegata su se stessa. Ouesta considerazione non solo si inserisce nella 
prospettiva orientale del passato-perfezione e del presente-crisi, ma confer- 
ma la conclusione cui giunge TA.: "Rifiutare di ritenere tutti i musulmani 
una massa indistinta di fanatici ó anzitutto un dovere di onesta intellettuale 
ma — oltre ad essere la posizione piu saggia — e anche quella piu conve- 
niente” (p. 182). 


V. Poggi, S.J. 
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Lawrence I. Conrad (ed.), Jose! Horovitz, The Earliest Biographies of the 

Prophet and their Authors (= Studies in Late Antiąuity and Early Islam, 

11), The Darwin Press, Princeton, NJ 2002, pp. xxxviii + 158. 

Furono soprattutto studiosi tedeschi e olandesi, cui si puó associare 
Leone Caetani, a indicare il Corano, hadll, slra, tafsir e poesia araba, quali 
principali documenti per ricostruirc la storia primitiva delllslam. Josef Ho- 
rovitz era allievo di Eduard Sachau al seminario delle lingue orientali di Ber- 
lino e preparava eon lui una dissertazione sul Kitab al-magdzt di al-Waqidi 
(m. 823), dedicato alle imprese militari del Profeta. La dissertazione, in lati- 
no, come allora si usava. De Wdqidii libro qui Kitab al-Magdzi inscribitur, fu 
pubblicata a Berlino nel 1898. Ma rimase in un canto, perche Horovitz era 
coinvolto nel progetto di Sachau di pubblicare il dizionario biografico di Ibn 
Sa‘d, Kitab a\-abaqat al-kabir. Una trentina di anni dopo peró, tra il 1927 e il 
1928, la dissertazione, opportunamente aggiornata dalPA. in base a ulteriori 
studi sulle origini islamiche, fu tradotta in inglese da Marmaduke Pickthall e 
apparve in quattro puntate, sulla nuova rivista di Hyderabad, Islamie Cul- 
ture. Nel libro che recensiamo, della serie “Studies in Late Antiquity and 
Early Islam”, il direttore della collana, Lawrence 1. Conrad, che aveva tradot- 
to dallarabo 'Abd al-‘Aziz al-Duri, The Rise of the Historical Writing among 
the Arabs, Princeton 1983 e ha familiarita eon Torientalismo dei secoli XIX e 
XX, introduce, riedita e commenta la versione inglese della dis.sertazione di 
Horovitz. Ne mantiene il titolo datogli dal traduttore, The Earliest Biogra¬ 
phies of the Prophet and Their Authors, giacehe al-Waqidi attinge per il K. al- 
magdzi a numerose opere. La monografia incomincia eon una breve introdu- 
zione su hadith, sira e tafsir che costituiscono le testimonianze dellTslam 
primitivo. 

II primo capitolo, “Magazi Authority among the Tabi'un”, tratta delle fon- 
ti riguardanti le spedizioni militari del Profeta, di cui sono depositari Aban 
ibn ‘Uthman, Sa'id ibn al-Musayyab, Shurahbil ibn Sa'd, ‘Urwą ibn al-Zu- 
bayr, Wahb ibn al-Munabbih, i cosiddetti tabi‘un, o generazione che segue 
quella dei compagni del Profeta, o ashab. 

II secondo capitolo, “The Early Medinans”, si oceupa della generazione 
dei “successori dei successori”, tra i quali spiccano i medinesi ‘Abd Allah ibn 
Abi Bakr, ‘Asim ibn ‘Umar ibn Qatada e Muhammad ibn Muslim al-Zuhri, 
frequentemente citati da Ibn Ishaq. 

II terzo capitolo, “The Students of al-Zuhri”, arriva finalmente ai tre che 
redigono i Magazi, Musa ibn ‘Uqba, Ma‘mar ibn Raśid e Muhammad ibn 
Ishaq, tutti mawdl ovwero clienti degli Arabi. 

II quarto capitolo, “Magazi under the Early ‘Abbasids”, e dedicato a Abu 
Ma‘Sar, detto comunemente al-Sindi e riconosciuto dal Fihrist di Ibn al-Na- 
dim come autore di Kal-maghazi- Lo stesso Waqidi, da cui Horovitz e par¬ 
tito, apparticne come Abu Ma‘Sar, ai mawdl di Medina. 

II ricupero, di questa importante monografia inglese tradotta dal tedesco, 
e curato saggiamente da L. I. Conrad. L’utile indice analitico e di Barbara 
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Hird. Dalia buona bibliografia elencata risulta, tra Taltro, che il Kitab al-ma- 
ghazi di Waąidi, dopo la parziale edizione di von Kremer e Fabbreyiata ver- 
sione tedesca di Wellhausen, c siato pubblicato integralmente da J. MB. Jo¬ 
nes a Londra, nel 1966, in tre volumi. La riedizione commentata della disser- 
tazione di Horovitz e pienamente giustificata, airinterno del programma di 
studi sulla primitiva storiografia islamica, intrapreso dalTUniyersita di Prin¬ 
ceton. Conrad nota come Horovitz non prctende dimostrare che Tantichita 
degli elementi costituenti la stra o la sunna sia garanzia di affidabilita sto- 
rica. Tanto e vero che, a proposito di Salman al-Farisi, ne ritiene fittizia la 
biografia, benche di antica origine. Horovitz usa per Waąidi lo stesso accor- 
gimento applicato da Goitein per Baladuri. Cioe, controlla le fonti citate, 
confermando la loro fedele trasmissionc. Conrad ritiene a ragione che que- 
sto lavoro, redatto da Horovitz tanti deccnni fa, puó confrontarsi degnamen- 
te eon le nostre piu recenti conoscenze, per esempio eon la storia della citta 
di Damasco, scritta in arabo da Ibn 'Asakir, m. 1176, e totalmente pubblicaia 
a Beirut in ottanta volumi gli anni 1995-2001 (cfr. J. E. Lindsay, Ibn ‘Asakir 
and Early Islamie History, Princeton 2001, 132; recensito in OCP 2003, 501- 
503). Riferisco infine il giudizio di Conrad sul valore del saggio di Horovitz: 
“II suo ąuadro del processo continuo di studi e didattica sulla vita di Mu- 
hammad, da parte di trasmettitori e studiosi, a cominciare dal primo secolo 
dellegira, rimane tuttora importante ed e garanzia della sua perspicacia, co- 
stituendo fino ad oggi, in proposito, un valido compendio informativo” (p. 
XXXIII). 


V. Poggi, S.J. 


Milka Levy-Rubin (ed. and transl.), The Continuatio of the Samańtan Chro¬ 
nicie of Abu l-Fath al-Sdmiń. al-Danafi. Text translated and annotated by 
Milka Levy-Rubin, (= Studies in Late Antiąiiity and Early Islam, Lawren- 
ce I. Conrad, Editor 10) Princeton, New Jersey, Darwin Press 2002, pp. 
XII+ 203. 

Entro la meta del secolo decimoąuarto dellera cristiana, Abu l-Fath ibn 
Abi 1-Hasan al-Samiri al-Danafi redige in arabo il samaritano K. al-ta'nh. 
Lanno 1865 E. Yilmar edita a Gotha, Abulfathi Annales Samaritani basan- 
dosi su cinąue ms., tre dei ąuali continuano la cronaca anche dopo Tawento 
di Muhammad, mentre due si concludono eon lui. Dei due che continuano la 
cronaca oltre la morte del Profeta, uno si arresta ad Harun al-RaSid, Taltro 
continua fino a tutto il califfato di al-Radi. Yilmar dichiara che il testo di 
ąuestultima parte, detta convenzionalmente Continuatio, e talmente corrot- 
to da rinunciare a riprodurlo. Piu vicino a noi Paul Stenhouse, che dedica al- 
la cronaca di Abu l-Fath una dissertazione dottorale presso l'universita di 
Sydney nel 1980, considera prodotto genuino di Abu l-Fath soltanto ąuanto 
si trova nei tre ms che giungono inclusive solo al Profeta. E nella versionc 
inglese apparsa nel 1985, Stenhouse omette di tradurre la Continuatio, che 
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ritiene spuria. Con tutto ció il lavoro di Stenhousc ha il merito di riprendere 
eon acribia il problema dello stemma dei manoscritti. La curatrice di ąuesto 
libro che riconosce i meriti dei predecessori, sceglie comunąue una via 
"salomonica”, separando con un taglio netto la ąuestione della autenticita da 
ąuella deirimportanza storica della Continuatio. “Il fatto che la Continuatio 
non sembri appartenere alla compilazione originale di Abu 1-Fath, non ne 
diminuisce il valore storico" (p. 7). La Levy-Rubin riproduce fotograficamen- 
te il testo del ms parigino samaritano 10, (errato "Samaritaine” per "Samari- 
tain” a p. 119; il sostantivo "manuscrit” c maschile), unico ms che protrae la 
cronaca a tutto il califfato di al-Radi. L’Autrice lo introduce e lo commenta 
nella sua versione inglese. NelFIntroduzione sottolinea il carattere locale 
dellaggiunta, la nota di contemporaneita agli eventi narrati, la familiarita 
con la storia delbimpero islamico e la sua credibilita. Infatti le datę che ri- 
porta sono corrette, mentre le imprecisioni circa i fatti e i nomi sono rare. 
La lingua delLaggiunta e, secondo le categorie proposte da Joshua Blau, il 
samaritano arabo, precisamente un dialetto di quel medio arabo che com- 
prende Tarabo-cristiano e il giudeo-arabo. "Dobbiamo apprezzare Tampia in- 
formazione della Continuatio circa Tatteggiamento dei governatori, i movi- 
menti e le attivita delle autorita di Palestina, le ribellioni e le battaglie, il 
comportamento verso i dimmi, la situazione economica e le diverse situa- 
zioni nei vari periodi” (p. 41). 

E un ąuadro storico palestinese-samaritano con applieazioni loeali della 
tolleranza islamica. A differenza di ąuanto sembra affermare TA., non si trat- 
ta di novita. Come al solito, musulmani e dimmi hanno interesse a conside- 
rare qucsta tolleranza come inaugurata dal Profeta. La Continuatio lo af- 
ferma testualmente: "Gli Omayyadi governano sccondo quanto Muhammad 
ha stabilito. Non oltrepassano mai i limiti da lui segnati e non fanno torto a 
nessuno” (p. 53). E vero che la Continuatio parła anche delle cosiddette ves- 
sazioni e angherie cui vengono sottoposti i ditnmi. "Ouanti hanno abbando- 
nato la loro fede per Talzarsi del costo della vita e del relativo peso di dover 
pagare la giziyal" (p. 95). Ma non condivido la lettura della Levy-Rubin, che 
ne scrive: "Ouesto punto, come altri che si oceupano delPislamizazione di 
massa awenuta in Palestina nel periodo islamico primitivo, e qualcosa di 
unico” (p. 35). L’obbligo imposto ai dimmi di distinguersi da musulmani nel 
vestito, nella cavalcatura e nelPaspetto esterno delle abitazioni, la proibi- 
zione di alzarc la voce o di limitare Tuso di campane o strumenti sonori per 
richiamare alla liturgia cristiana, o lo spaccio pubblico del vino, non si ma- 
nifesta soltanto sotto gli abbasidi ma awiene spazialmente e diacronicamen- 
te in tutto il mondo musulmano sia pure in maniera diversa e non e vera c 
propria discriminazione legale. Ć semmai una forma di pressione sociale 
dovuta al fatto che alFinterno del dar al-isldm i membri della ummah, o co- 
munita dei credenti islamici, hanno priorita, rispetto a tutte le altre comuni- 
ta religiose non islamiche legalmente riconosciute, come sono appunto i 
dimmi. Le vessazioni non sono infatti costituzionali ma dipendono da un 
particolare califfo o un particolare governatore. Ouesto aspetto e confermato 
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a mio parer anche dalia Continuatio nella quale per esempio il califfo al-Mu- 
tawakkil (pp. 91-94) c il governatore Ibn Tulun (pp. 102-103) sono partico- 
larmentc duri eon i Samaritani e eon i dimmi in genere, a differenza di altri 
califfi o altri govcrnatori piu rispettosi e condiscendenti, A parte ąuesta par- 
ticolare interprelazione, che non mi sembra corrispondere a quanto si puó 
dedurre dalia storia della dimmah, ritengo molto opportuno Tayer dato que- 
sto testo arabo tradotto e commentato in inglese. 


V. Poggi, S.J. 


James E. Lindsay (ed.), Ibn ‘Asdkir and Early Islamie History, (Studies in La- 

tc Antiquity and Early Islam, 20), The Darwin Press, Inc. Princeton, New 

Jersey 2001, pp. IX + 158. 

II titolo di questo libro e lo stesso di un simposio tenuto a Providence, 
Rhode Island, nel novembrc 1996, sulbimportanza, per la storia primitiva 
dellTslam, delkopera monumentale di Ibn ‘Asakir (1105-1176), Ta'nh ma- 
dinat Dimaśq edita a Beirut in 80 volumi (1995-2001). 

Inizia la serie dei contributi, J. E. Lindsay, curatore degli Atti del Simpo¬ 
sio. Introduce alla conoscenza di Ibn ‘Asakir, alla struttura e al contenuto 
della sua opera, specie di enciclopedia prosopografica di 10026 biografie di 
personaggi, di cui 226 femminili. Lindsay compendia i frutti complessivi del 
simposio: Ibn ‘Asakir e meticoloso e aceurato trasmettitore del materiale sto- 
rico da lui raccolto e studiato. Uno dei criteri principali che Ibn ‘Asakir se- 
gue per ricostruire Ic biografie dei suoi personaggi e di farne modelli di reli- 
gione e di morale. La sfida crociata alla Siria di quell’epoca e il sottofondo 
storico nel quale il pio musulmano Ibn ‘Asakir si muove. Pur nella vastita 
delle dimensioni della sua storia, Ibn ‘Asakir rimane tuttavia, secondo Lind¬ 
say, uno storico locale che privilegia la sua terra, la Siria e la sua capitale, 
Damasco. Tiene dayanti agli occhi, come modello, Ta’ńh Bagdad di al-Hatib 
al-Bagdadi. 

II sccondo contributo, di Suleiman A. Mourad, studia la figura di Gesu 
nelkopera di Ibn 'Asakir. Lo presenta, sia nel suo rapporto eon il Profeta 
dellTslam, sia come asceta. Mourad cita un passo delkopera di Ibn ‘Asakir 
nel quale Gesu ha caratteri di ascetismo apocalittico che sembrerebbero ad- 
dirsi piuttosto a Giovanni Battista (p. 41). Cristo ha stretti legami eon Dama¬ 
sco, dove riapparira nel trionfo della sua seconda yenuta. Cristo per Ibn 
‘Asakir c mahdi. 

II terzo contributo, di F. M. Donner, autore di Narrathes of Islamie Ori- 
gins. The Beginning of Islamie Historieal Writing, Princeton 1998 (cfr. OCP 
1999, 213-216), si sofferma sui califfi ben diretti. Donner si chiede se Ibn 
'Asakir non cerchi di presentare in luce positiva anche ‘Utman ibn ‘Affan. Di 
fatto i quattro califfi contribuiscono tutti, secondo Ibn ‘Asakir, al fervore re- 
ligioso della comunita. Lo studio di Donner interessa anche per kapplicazio- 
ne a Ibn ‘Asakir di nuove chiavi di lettura. Donner trova in Ibn ‘Asakir una 
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Strategia selettiva, circa fonti dichiarate e altre volutamente omesse, in toto o 
in parte; inoltre una strategia di ripetiziorie, in lunzione di maggior efficacia 
pcrsuasiva; una strategia dei punti ncvralgici (strategy of placement) dove la 
tesi da dimostrare e affermata da aspetti che la confermano; una strategia di 
manipolazione, ąuando Tautore si serve di un testo per trasmettere al lettorc 
il proprio punto di vista. 

II ąuarto saggio, di Mariannę Engle Cameron, studia come Ibn ‘Asakir in- 
terpreti Sayf ibn ‘Umar, autore di K. al-ridda wa-l-futuh. Prima di tutto chia- 
risce che il testo di Sayf, che ha avuto sotto gli occhi Ibn 'Asakir, e lo stesso 
che ha letto Tabari. E suggerisce che Tabari, piuttosto che Ibn ‘Asakir, e al- 
Torigine delle varianti testuali che hanno fatto dubitare della storicita di 
Sayf. Ma lo studio della Cameron apporta anche chiarimenti su Abu Bakr 
ibn Sayf, che non si identificherebbe eon Sayf ibn ‘Umar come ritiene Sa- 
marrai, editore di K. al-ridda wa-l-futuh. Secondo la Cameron la documenta- 
zione suggerisce che il binomio Sari/Śuayb, la cui nisba rinvia alla tribu Sayf 
di Tarnin, nasconde un autore anonimo, intermedio tra lo stesso Sayf, Tabari 
e Ibn Sayf (p. 73). 

Stephen Judd studia le fonti cui Ibn ‘Asakir attinge per la prosopografia 
di ąuattro uomini di cultura e di ąuattro califfi della fine delbera umayyade. 
E cerca di spiegare perche la Storia della cittd di Damasco non sfrutti in pro- 
posito adeguatamente gli scritti di Tabari, Baladuri, Madaini e Waąidi. Ció 
dipende probabilmente dalia preferenza di Ibn ‘Asakir per fonti storichc ela- 
borate nel territorio della Siria. Judd, come Donner richiama alla particolare 
struttura dclPopera di Ibn ‘Asakir: alcune delle sue biografie mancano di par- 
ticolari aneddotici, altre ne abbondano. Alle vohe le suddivide in segmenti 
disposti secondo il genere letterario. Rispetto al suo modello Tańkh Baghddd 
di Hatib, la struttura della sua storia e piu sofisticata. Ibn ‘Asakir usa le sue 
fonti in maniera nuova, manipolandole in funzione delle concezioni da par- 
tecipare ai lettori. 

L'ultimo saggio, di Paul M. Cobb si concentra sulfinizio del dominio ab- 
baside in Siria e specialmente sulla rivolta di Abu 1-Haydam al-Murri Tanno 
793, quale ammaestramento contro le sciagure connesse alla fitna. Ibn 
‘Asakir sceglie fonti che concorrano a descrivere i governatori abbasidi delle 
provincie e i notabili della Siria. Anche ąuesti rilievi confermano i suoi vin- 
coli eon Damasco e la Siria, che fanno di lui uno storico localc, nonostante 
Tampiezza delle sue ricerche. E Cobb conclude il suo studio eon un interes- 
sante giudizio critico; "Benche Topera raccolga una grandę ąuantita di mate¬ 
riale unico e nuovo circa la storia abbaside, in parte di origine locale siriana, 
ąuesto materiale non e necessariamente migliore di ąuello di fonti tradizio- 
nali precedenti e necessita ugualmente un’attenta valutazione” (p. 126). 

II libro ha un’appendice A, di Suleiman A. Mourad, sulle tappe della pub- 
blicazione della Storia della cittd di Damasco di Ibn ‘Asakir. Dalfedizione di 
Damasco iniziata nel 1951 da Salah al-Din al-Munajjid e continuata da Naśat 
Ghazzawi, ‘Abd al-Ghani al-Dukr, Muhammad Ahmad Dahman, Shukrl 
Fay'al, Rtihiya al-Nahhas, Ryad ‘Abd al-Hamid Murad, Mua‘ al-Tarabishi e. 
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soprattutto da Sukaya al-Shihabi che ne cura 14 volumi, alle edizioni di Bci- 
rut di ‘Umar ibn Gharama al-'Amrawi & ‘Ali Shiri c di ‘Ali ‘Ashur degli anni 
1995-2001. Non vedo menzione deiredizione di Amman del 1989 che Milka 
Levy-Rubin, The Continuatio of the Samańtan Chronicie of Abu l-Fath al- 
Sdmiri ał-Danafi, Princeton 2002, elenca nella bibliografia a p. 191. 

L’appendice B riporta una bibliografia conccrnente la Storia della citta di 
Damasco di Ibn ‘Asakir; 1’appendice C ne elenca le maggiori lacune. Manca- 
no voci dedicate a Ibrahim, a Ishaq, Isma‘il, Harun fratello di Mose, Hasan, 
Husayn, ecc. Manca pure, paradossalmente, la biografia del mentore di Ibn 
‘Asakir, Hibat Allah Abu Muhammad ibn al-Afkani. L’appendice D enumera 
le biografie sacre preislamiche, 41 maschili e 6 femminili. L’appendice E 
elenca oltre ąuella del Profeta le biografie di 19 califfi, compresi i ben diretti 
o raSidun. Ricorda 1’assenza dal manoscritto della Zahiriya delle biografie di 
tre califfi umayadi. Due di loro sono peró menzionati nel Riassunto di Ibn 
Manzur. 

Conclude il volume un indice analitico. 

Riteniamo fruttuoso il simposio di Providence, Rhode Island, a giudicarc 
dagli atti raccolti in questo volumc. 

V. Poggi, S.J. 


Giorgio Paolucci e Camille Eid (a c. di), Cento domande suUTslam. Intervista 

a Samir Khalil Samir. Centro di studi suirEcumenismo, Marietti, Genova 

2002, pp. XII + 224. 

Due giornalisti intervistano suirislam, nello stile di domande e risposte, il 
P. Samir Khalil Samir, gesuita docente all’universita S. Giuseppe di Beirut e 
al nostro Istituto. Uno puó chiedersi come mai sulllslam non si interroghi 
un musulmano? Forsę perche il musulmano corre il rischio di frantendimen- 
to, non cogliendo appieno le istanze degli intcrlocutori cristiani e sia tentato 
di rispondere troppo apologeticamente, quale jiidex in causa propria? Ma 
nella fattispecie, Tinteryistato ha ottimi titoli per rispondere, essendo nato e 
avendo vissuto la maggior parte della sua vita nel dar al-islam e per essere 
uno dei cristiani arabi che a detta di lui sono "come un ponte che unisce due 
sponde. Non siamo uguali agli occidentali perchć siamo arabi, ne ai musul- 
mani in quanto siamo cristiani ... eppure apparteniamo profondamente ad 
entrambi” (p. 195). Le risposte di Samir sono chiare. Samir non soltanto co- 
nosce Tarabo, sua lingua materna, ma conosce il Corano, che cita eon cogni- 
zione di causa. Conosce il fiqh o diritto islamico, ben sapendo che “la 
scienza principale dclPIslam e la giurisprudenza e il sapiente e colui che co¬ 
nosce tutta la giurisprudenza e i fedeli si rivolgono a lui per sapere cosa de- 
vono farę" (p. 24). Peró constata lui stesso che il musulmano si trova oggi 
davanti a sentenze opposte di giuristi islamici o fuqaha. Per esempio lo 
sheikh delPAzhar Muhammad Tanawi condanna il 2 dicembre 2001 qualun- 
que tipo di suicidio. Ma pochi giorni dopo un altro sheikh egiziano, Yusiif al- 
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Oaradawi, nega la sentenza di Tanawi. A distanza di appena ąualche altro 
giorno, il capo degli ulema sciiti del Libano, Habib Nabulsi esclude che la 
sentenza di Tanawi abbia valore, essendo contraria agli obbiettivi della um- 
mah, o comunita dei credenti nellTslam (pp. 48-49). Cosi il fenomeno del 
kamihase palestinese che si suicida per sopprimere ebrei e condannato da un 
faqih, ma pienamente giustificato da un altro. Eppure il Corano menziona 
una sola volta il suicidio per condannarlo (IV, 29). "Ć un altro esempio 
delFambiguita di fondo in cui continua a dibattersi oggi il mondo islamico” 
(p. 50). Un altro problema, affrontato da Samir, e ąuello dei diritti delbuomo 
e della liberta religiosa secondo i musulmani. Samir cita omissioni, modifi- 
che e postille “malignantis naturae" della Dichiarazione dei diritti delFuomo 
nelFislam, stilata al Cairo nel 1990, rispetto alla Dichiarazione universale del 
1948. Pure riconoscendo che “uomini e donnę hanno il diritto di sposarsi 
senza alcuna restrizione per ąuanto riguarda la razza, il colore o la cittadi- 
nanza”, la dichiarazione musulmana omette la restrizione riguardante la re- 
ligione. Infatti Tlslam vieta assolutamente alla musulmana il matrimonio 
eon un non-musulmano (pp. 66-67). Siccome 1’apostasia dalFislam e grave 
delitto, la Dichiarazione cairota dopo avere protestato che "Nessuno e auto- 
rizzato a limitare le garanzie della liberia religio.sa'’, aggiunge: "se non attra- 
verso Tautorita islamica e conformementc alle disposizioni che essa stipula”. 
Inoltre Farticolo 10 della Dichiarazione cairota afferma che "rislam e la reli- 
gione naturale delFuomo”. A dire il vero anche Tcrtulliano ha ritenuto la 
stessa cosa del Cristianesimo, dicendo che Tanima umana "naturaliter est 
Christiana”. Ma nel dialogo interreligioso, bisogna guardarsi dallusare nei 
confronti di religione diversa dalia nostra, argomenti che, per dirla eon la 
Scolastica, “retorąueri possunt contra nos". Anche ąuando Samir risponde ai 
due intervistatori sulla condizione femminile nelllslam, sembra dimenticare 
che nello stesso mondo cristiano la donna ha subito e ancora subisce torii e 
soprusi dovuti a non-theological factors. Lo aveva gia riconosciuto un teo¬ 
logu nestoriano del sesto secolo, Ciro di Edessa, quando si era chiesto come 
mai Gesu risorto appaia prima che ad altri a una donna e pur tuttavia la 
donna non puó accedere al sacerdozio. E aveva risposto che quest’ultima 
questione dipende da usi e costumi, non dalia fede. Infatti anche il musul- 
mano Smail Balic pensa che certe questioni ritenute essenziali da alcuni 
musulmani sono in realta "postprofetiche”, come per esempio il chador. 

Concludo eon l'osscrvazione generale che Ic risposte chiare e distintc di 
Samir si muovono in una prospettiva sulla quale domina un certo generale 
pregiudizio negativo. Forsę che il suggerimento del Loyola di salvare per 
quanto e possibile la proposta dellaltro deve applicarsi soltanto al dialogo 
fra cristiani? E invece un suggerimento di caratterc universale che interesa il 
dialogo eon qualunque uomo, soprattutto quando, come nel caso dellTslam, 
1’altro appartiene a una religione che conta un miliardo e 200 milioni di fe- 
deli. Del resto che P. Samir sia capace di cogliere gli aspetti positivi dellaltro 
secondo il consiglio del fondatore dei gesuiti, ne da prova quando sottolinea 
la lealta del barbiere musulmano che alFora della preghiera meridiana gli 
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propone di andare cinąuanta passi piu in ia dal barbiere cristiano. Samir e 
colpito Iavorevolmente “La sua sincerita e onesta mi indussero a restare nel- 
la bottega aspettando che il barbiere finisse la sua preghiera rituale" (p. 194), 
Ouanlo alla presenza odierna in Italia di numerosi musulmani, sono d’ac- 
cordo eon Samir che “puó diventare una provocazione positiva per i cristia- 
ni, uno stimolo a risvegliare la loro fede dal leiargo in cui e caduta” (p. 192). 

V. Poggi, S.J. 


Uri Rubin, Between Bibie and Ouran. The Children of Israel and the Islamie 

Self-Image (= Studies in Late Antiąuity and Early Lslam 17), Princeton, 

New Jersey 08543, The Darwin Press, Inc. 1999, pp. xiv + 318. 

Molto e stato scritto, precisa TA. nella introduzione, circa Tinflusso di te- 
sti giudaici e cristiani sul Corano e sui primi testi islamici, Questo libro 
vuole invece studiare le fonti primitive deUJslam, compresa la letteratura 
dello hadit, per capire come i Musulmani vedano se stessi nei confronti dci 
loro predecessori, banu Isrdil e nasdrd o, cumulativamente, ahl al-kitdb. 

II primo capitolo ha per contesto la conąuista araba della Siria, .sco- 
prendo nelle tradizioni Tappropriarsi, anche attraverso Tebreo passato al- 
l'islam, Ka‘b al-Ahbar, di testi messianici di Isaia e di Ezechiele in funzionc 
apologetica anti-bizantina. Le Tribu perdute di Israele assisteranno i mu¬ 
sulmani nella battaglia escatologica per la conąuista di Costantinopoli. 11 
primo capitolo vede Tassunzione i.slamica del mito della terra promessa, in 
fuzione pragmatica delPespansione in Siria e della battaglia escatologica per 
la conąuista di Costantinopoli. Senza alludere esplicitamente alPanalogia 
eon il giudeo-cristianesimo, TA. parła di giudeo-musulmani e ne da un esem- 
pio in Ka‘b al-Ahbar. 

II secondo capitolo vede il trasferirsi del me.ssianismo giudeo-arabo, dalia 
battaglia per la terra promessa, in tal caso la Siria, alla penisola arabica, ąua- 
le nuova terra sacra, alla cui conąuista sono indirizzate le campagne dello 
Hijaz. Le tribu perdute di Israele vanno in pellcgrinaggio alla Mecca e incon- 
trano il Profeta. L'A. cita a conferma la testimonianza delParmeno Sebeos. 

II terzo e il ąuarto capitolo si oceupano di tradizioni che assimilano le 
conąuistc islamiche albesodo ebraico, ąuasi evoluzione da una prospettiva 
uniyersalistica a nuova prospettiva particolarista, rendendo i banu Israi/ in- 
feriori agli arabi credenti, Nella nuova prospettiva il Corano sostituisce 
ormai la Bibbia come fonte di conoscenza religiosa, cosi come gli arabi di 
Muhammad subentrano al popolo eletto di Israele. Emblematica, nel capito¬ 
lo terzo, la citazione coranica di informatori inviati da Mosc (5, 20-26), c 
dellatteggiamento ribelle del popolo, punito eon 40 anni di peregrinazioni. 
Nel capitolo ąuarto due passi coranici (2, 58-59) e (7, 161-162) prescrivono 
la parola propiziatoria hitla prima di entrare nella terra promessa. II capitolo 
ąuinto conferma l'idea della superiorita dei musulmani sui figli di Israele, 
nel passo coranico (7, 144-157) di Mose che, al cospetto del yitello d’oro. 
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spezza le tavole della legge. La prospettiva cambia nel sesto capitolo. Piutto- 
sto che opporre giudei peccalori a musulmani elelti, si accomunano musul- 
mani e non musulmani nel peccato e nel castigo. Le divisioni nelTIslam sono 
simili alle divisioni fra i figli di Lsraele. Ma sono gli stessi Israeliti, eon la loro 
dura cervice, a trascinare i musulmani a imitarli, deviando dalia sunna del 
Profeta. Il collegamento fra Israeliti e credenti islamici rimane, ma cambia 
in funzione della presa di coscienza delllslam di se stesso. AlPinizio i Mu¬ 
sulmani credono alla continuita con i loro predecessori giudei e cristiani c 
vedono un nemico comune in Bisanzio. Ma tale visione universalistica non 
dura perche in contrasto con Tidea che lo Higiaz e terra sacra delllslam, dal 
momento che il Profeta vi ha ricevuto la sua vocazione profetica. Nei capito- 
li sesto e settimo la tensione fra Corano e sunna e connessa con il dissenso 
kharigita e con la tradizione del firaq, che assimila lo scisma interno a 
lsraele a ąuello interno alllslam. Nel capitolo ottavo la sorniglianza degli sci- 
smi e applicata a śl'a e a ąadarismo. Il capitolo nono condanna il ąadarismo 
con la hulaka o pena, a nuova conferma della similitudine tra scismi giudaici 
e musulmani. Una speciale attenzione e consacrata alla maniera in cui la si‘a 
vede i banu Isrdll. Gli sciiti rispondono ai sunniti, che li giudicano eterodos- 
si, condannando a loro volta i sunniti come eterodossi, mentre i sunniti si ri- 
tengono eredi dei profeti di lsraele. 

II volume e corredato da due excursus; il primo connette il mito ebraico 
delle tribu israelitiche perdute con il tabu del mangiare carne di roditore e di 
lucertola. II secondo, basandosi ancora sulbebreo convertito alPislam, Ka'b 
al-Ahbar, applica la profezia biblica dei dodici principi (Gen 17,20) ai dodici 
leaders islamici (Cor 5, 12). Sarebbero prove di tensione fra Bibbia e del Co¬ 
rano. 

L A. ha coscienza della singolarita della sua concezione, da lui gik espres- 
sa in, The Eye of the Beholder: the Life of Muhammadad as viewed by the Early 
Muslims, Princeton 1995. E la oppone a ąuella di uno specialista come S. D. 
Goitcin, che nclla voce Banu Israli della E. 1.2 afferma che gli Ebrei sono 
considerati fratelli dai Musulmani (pp. 177 & 234). Ma l’idea di Rubin si op- 
porrebbe a ąuella degli stessi Musulmani che non ritengono Tislam nuova 
religione e Muhammad incomprensibile senza il background biblico. Cosi la 
pensa il musulmano Smail Balic nel suo ultimo libro, recensito in ąuesto 
stesso fascicolo (pp. 490-496). In un certo senso la scoperta di Rubin sarebbe 
lapplicazione delYAbsolutheiłsanspruch che Gustav Mensching assegna ai 
monoteismi. Per ogni Musulmano la sua religione c Tultima e definitiva ri- 
spetto a ąuella giudaica e cristiana e il Profeta e il sigillo dei Profeti. Ma la 
ricostruzione, cosi dettagliata, di Rubin, dellatteggiamento delPIslam nei 
confronti delle religioni del Libro, suscita comunąue perplessita. Se la terra 
sacra delllslam e la penisola arabica, ció sottolinea un carattere tipicamente 
oricntale della religione islamica, cioe la stretta connessione di Muhammad 
con la sua etnia e con la sua terra. Ma llslam ha pure il carattere deHuniyer- 
salita. La visione eccessivamente "cartesiana’’ di Rubin rischia di miscono- 
scere la complementare universalita delllslam con i suoi meriti innegabili 
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nel rifiuto di razzismo, di ghetto e di apartheid. E vero che i Musulmani han- 
no cambiato la qibla della preghiera che prima si orientava verso Gerusa- 
lemme, volgendola in direzione della Mecca. Ma Gerusalemme ć rimasla per 
loro comunąue a tuttbggi, al-quds, la santa. Altrettanto universalita e parti- 
colarita possono rimanere complementari, senza escludersi a vicenda. 

V. Poggi, S.J. 


Oecumenica 

Tso Baumer, Von der Unio zur Communio. 75 Jahre Catholica Unio Intema- 
tionalis (= Okumenische Beihefte zur Freiburger Zeitschrift fiir Philoso- 
phie und Theologie. Herausgegeben vom Institut fiir Okumenische 
Studien. Freiburg Schweiz 41), Universitatsverlag, Freiburg 2002, 535 S. 

Here is a real feast. Like Saint Matthews householder who brings out of 
his treasure things new and old, the author has beąueathed us with a fasci- 
nating collection of details illustrating the history of the Catholica Unio 
against the background of — and this is the extraordinary thrust — the at 
times unscrupulous and egocentric world of ecclesiastical politicking. Hopc- 
fully, his book will make the history and work of this organisalion better 
known to the Roman Catholic and non-Catholic world outside the borders of 
German speaking Mitteleuropa, although we can have our doubts — not due 
to any fault of the authors — but rather to the shamefully scanty knowledgc 
of German in todays scholarly, especially Anglo-Saxon, world. 

It is the authors stated intention to be critical not only in his choice and 
iise of sources but also in his assessment of the organisation whose histoiT 
he is writing and in which he himself was deeply involved. This aim in itself 
is praiseworthy and sets his work apart from thosc who simply whip up 
white-washed panegyrics to the institutional gods and thereby unintention- 
ally consign their work to a well deserved oblivion. 

The author, a married layman born in 1929, taught Eastern Christian 
studies at the University of Freiburg (Switzerland) and has prepared an ex- 
tensive, three volume study of the noted German pricst and scholar of the 
Christian East, Prince Max von Sachsen. He has worked with Catholica Unio 
sińce 1947, been active in its Swiss administration sińce 1988 and has served 
from 1994-2000 as the generał secretary of Catholica Unio Intemationalis. 
His sources, including much unpublished materiał, from collections in 
Romę (mostly from the Catholica Unio folders of the Oriental Congrcgation), 
Switzerland (the archives of Catholica Unio in Freiburg and the diocesan ar- 
chives of the same city) and Yienna (the archives of the archdioccse) to- 
gether with much publishcd materiał from the presses of the Catholica Unio 
itself, provide an ample base on which he constructs his narrative. The text, 
divided into three large sections and further partitioned into numerous 
chapters and sub-sections is long — over 500 pages of smali print! (there is. 
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as we have already noted, much to relate), but it is fuli of attention grabbing 
vignettcs, particularly relating to the often colourful and sometimes rather 
eccentric protagonists who lobbied for and against the movement, contribut- 
ing to its growth or hemming its progress. The names of outstanding Catho- 
lic leaders who led the movement for Catholic unity, a number of whom may 
be reckoned as precursors of contemporary ecumenism, figurę within its 
pages: Szeptycki, Beauduin, Portal, Mercier, Gillet, Van Caloen, Max von 
Sachsen, Michel d’Herbigny, Edmund Walsh, Georges Calavassy of Athens, 
Richard Barr^-Doyle as well as the founder of the movement Augustin Count 
von Galen himself and his immediate successors and collaborators among 
whom the Benedictine Chrysostomus Baur and the Augustinian Alphons 
Mitnacht deserve monographs of their own. But the index directs the readcr 
to hundreds of other names of those who likewise deserve their place in the 
history of the movemcnt — from King Boris of Bułgaria to the Belgian Jesuit 
Paul Mailleux to the Russian born Canadian Catholic activist Catherine de 
Hueck Doherty. 

What exactly is the Catholica Unio? For those who are completely unfa- 
miliar with the association, suffice it to say that it is one of about three 
dozen Catholic aid organisations approved by the Pope which are dedicated 
to helping the Christian East, both Orthodox and Catholic. Ali these groups 
fali under the generał designalion of the ROACO or Riunione delle Opere per 
l’Aiuto alle Chiese Orientali (= Association of M^orks for Aid to the Eastem 
Churches) and are loosely connected with the Roman Congregation for the 
Eastern Churches. Ali of them were established by groups or individual per- 
sons known for their interest in the Eastern Churches, and who geared their 
foundations towards a much sought after but never to be fully realised goal 
— the Union of the Christian Orient with Romę. 

Today the work of the Catholica Unio is morę or less limited to German 
speaking Europę — Germany, Austria and Switzerland. But before the Sec- 
ond World War, during the twenties and thirties, attempts were madę — not 
all completely unsuccessful — to spread its activity throughout Europę 
(Netherlands, France, Spain, Portugal, Bułgaria, Great Britain, Ireland, Italy 
and Belgium) as well as in North, Central and South America (Chile, Argen- 
tina and Brazil — it continued its work in Brazil until 1978!). But its actual 
beginnings were modest. It first saw the light of day as the Ukrainische Relig- 
ionskomitee (1921-1923), which was centred about Yienna and aimed at 
drawing Orthodox Ukrainians to Catholicism. It was this organisation which 
only later transformed itself into the Catholica Unio and was recognised by 
Romę a year later (1924). Within three years, its central administration 
moved from Yienna to Switzerland (1927). At the time, von Galen, himself 
the scion of Westphalian nobility, was deeply affected by the failure of Karl 
and Zita of Austria to accede to the throne of Hungary and this event ap- 
peared to stimulate his interest in working for and among the Christians of 
Eastern Europę. But the rest of the history of the Catholica Unio is firmly en- 
trenched in the ongoing evolution of Roman Catholic thought regarding the 
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Christian East, both Orthodox and Catholic. Together with the rest of the 
Church and arm in arm with pope and curia, the organisation was forced on 
the difficult road, fuli ol bumps, jolts and detours, which led from Unio — 
the desire to proselytise individual Orthodox turning them into Catholic 
Uniats or its whitewashed form of unionism, seeking to attract entire groups 
of OrthodoK to Romę — to Communio or contemporary ecumenism: mutual 
respect for the other and the desire to engage him in fraternal dialogue, leav- 
ing all prejudice and ulterior motives aside, and preparing the futurę unity of 
the Church, but leaving the when and how of this finał and perfect unity to 
God. In other words, unity instead of union; warm dialogue instead of frigid 
silence; respect instead of polemic. 

The Caiholica Unio was conceived as an international organisation with a 
central committee and individual branches in the countries it served. Even- 
tually, branches or regional committees, as they were called, of the associa- 
tion were founded in Austria, Germany and Switzerland. The three major 
divisions in the text mirror the course of the history of the organisation: 1) 
The Founding of the Catholica Unio: The Move from Yienna to Freiburg and 
the Organisation of Regional Committees in Individual Countries; 2) Bcforc 
and After the Second World War: The Work of Regional Committees of the 
Catholic Unio in Austria, Germany and Switzerland; 3) The Catholica Unio 
from 1945 to the Present. 

The amount of information and detail makes the text somewhat difficult 
to Work through — that is if one reads it at one stretch instead of using it as 
a reference. One can easily get bogged down in the quick-sand like details. 
Then too, many of the names mentioned are referred to only en passant and 
sometimcs one is disappointed when the reference leads only to an article 
written or a letter received. Some of the information, particularly regarding 
the inner workings of the Catholica Unio and its meetings as well as some of 
the lesser known personalities, may well interest only those intimately in- 
volved in the movement and its friends. But still there is much to stimulatc 
the non-initiate, as is this reviewer, sińce so much of the history of the 
moYcment coincides with or is rather intertwined together with that of the 
unionist and later ecumenical movement within the Roman Catholic Church 
at large. 

In the list of popes under whose direction the Catholica Unio grew and 
flourished, Pius XI seems to merit a morę positivc assessment than the 
author grants him. The implication that he frittered away much of his time 
presiding at papai audiences seems unfair in light of the avalanche of pro- 
jects initiated by this energetic pope. It would seem that other incumbents of 
the see of Peter have devoted still morę of their time to audiences and to 
public opinion than the scholarly and precise Pius. On the other hand, the 
author is overly diplomatic when he discusses the present pontificate, after 
he has dismissed Pius XII with but one phrase. Those who are interested in 
the rather seedy details regarding the conversion of the Russian Archiman- 
drite Sergij Dabić can satisfy their curiosity with the additional information 
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provided by the author, although his story was already told in sufficient de¬ 
tali by Tretjakewitsch in that authors study of Michel d’Herbigny — on 
which, by the way, Baumers study seems to depend and in some sense to 
parallel. Yes, Monseigneur d’Herbigny does grace the pages of this study too 
— in which he appears as, yes, right again, ąuite the villain or at least as the 
eminence grise behind the failure of some of von Galens plans and a force 
which worked for the limitation rather than the spread of his movement. We 
are given the appropriate documentation of his involvement which is repro- 
duced in these pages. The Information on Chrysostomus Baur and his role in 
the foundation of the Munich based Andreaskolleg is especially to be noted. 
But the author does not mention a little known fact. Usually d’Herbigny is 
credited with the scheme of watching the Bolsheviks create a tahula rasa of 
OrthodoK Christianity. According to this theory, they would eventually self- 
destruct and Catholic activists could be imported to convert the Russians to 
Roman Catholicism on the ruins of Orthodoxy. But actually, d’Herbigny 
never mcntioned an idea of this type in his writings — although he may have 
orally. Baur, howevcr, seems to have done so — in a little known article he 
did for the Bayrischer Kurier in which he predicted Catholic triumphs in the 
wake of a yictorious German army, which would enter Soviet Russia, where 
the Bolsheyiks would haye already completed their work of destructión. Or- 
thodox in the emigration took cognisance of Baurs faux pas and mentioned 
it in their anti-Catholic polemic. One would also have wished for a bit morę 
biographical data in the footnotes on the leading personalities mentioned. It 
would haye helped make this work an eyen morc useful point of reference. 
One would also have expected a bit moro critiąue — not only of the eyents 
and people described, but also of the articles and contributions they com- 
posed and which were published in anthologies on the Christian East by the 
association. 

Aside from these minor ąuibbles, there is much to praise. The miniaturę 
historical exciirsi on the countries covered are precise and helpful for the un- 
initiated. The information giyen on the early association of the Catholica Un¬ 
io with that other great Bencdictine foundation, the Monastere de 1’Union 
(Cheyetogne) in Belgium — von Galen was himself a Benedictine although 
his successors were not — is cnlightening, as is the story of a much too pre- 
cociously pre-emptcd offshoot of Cheyetogne in Austria and likewise the 
failed yenture of founding a seminary in Bułgaria. I especially enjoyed the 
descriptions of yon Galen’s Roman diary which allows his curmudgeonous 
personality to shine — his dcscription of a papai audience with, I belieye, 
Benedict XV is a trcasure — he rcmembered to make the double genuHec- 
tion but forgot the foot kiss. 

The book comes with an excellent chronology at the beginning and a 
rather brief bibliography and good collection of unpublished documents — 
including a fcw letters of Szeptycki written to yon Galen before World War 
II. Some morę photographs of the personalities and eyents described — 
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therc is only one showiiig a meeting in Bruxelles in 1925 — would have only 
added to thc value of this most worthwhile source. 


C. Simon, S.J. 


A. A. KpacHKOB, A. Mcjuiohm (pep.). Moann XXIII u coopcMCHHUu Mup: xpucmuaHCKoe 

ceudcmcAbcmoo, cocymccmoooamie u compydnunccmao, HncTHryT Espoiihi PAH, 

HncTHTyT Bceo6ineM MCTOpHM PAH, Istituto di Studi Religiosi (Bologna) 

^^HHTepflMajieKT+», MocKBa 2002, c. 417. 

In 1962 ihree Catholics ruled, John Kennedy, Charles de Gaule and Kon¬ 
rad Adenhauer, the world tottered on the brink of atomie confrontation, and 
John XXIII inaugurated Yatican II (Nikołaj P. Śmeliov, “To Our Readers,” 
pp. 13-17). This is evoked in the greetings of Metropolitan Kirill of Smoleńsk 
and Kaliningrad in the name of the Moscow Patriarchate (pp. 21f), of Rada 
N. Adzhubej, Nikita Khrushchev’s daughier (pp. 29-31) and of Cardinal 
Roger Etcheregay in the Pope’s name (pp. 32-38). 

The first part is entitled, "The Long Journey to the Pontificate of Peace 
and Collaboration” (pp. 39-169). The long ways the world came from con¬ 
frontation to collaboration may be gauged from Giuseppe Croce’s confer- 
ence, “The Holy See and Sovict Russia at the Genoa Conference of 1922” 
(pp. 41-67). Stung by French and Belgian opposition to his plans Lloyd 
George strongly supported Italian foreign minister Bonomis suggestion of a 
Conference in Genoa (p. 43). Cardinal Signoris interview, who on the 
prompting of the USSRs representative, claimed that religious freedom in 
the USSR would be similar to that in the USA, was sharply rebuked by Car- 
dinals Pizarro and Pacelli (p. 46). Roberto Morozzo della Rocca next dis- 
cusses "The Three Romes: The Holy See and the Soviet State” (pp. 68-77). 
Catholics, for example Andrew Szepticky (p. 69), saluted the collapse of Zar- 
ism as a sign of liberation, sińce Catholicism had always been regarded as a 
foreign religion in the Russian empire, without forgetting, howevcr, that 
Pius IX had condemned the Polish uprising of 1863 (p. 68). As late as 1916 
the Holy See trembled at the thought of Constantinople falling in the hands 
of the Russians (p. 69). Without approving Pilsudskijs aggressive policy 
against communism, the Yatican, in 1937, condemned communism in Dhini 
Redemptoris (p. 70). When changes in religious policy came about during 
World War II, this favoured Orthodox over Catholics; and Khrushchev prom- 
ised to show by 1980 the last pope on TY (p. 73). Serghei D. Mesentsev dis- 
CLisses “Conceptions of 'aggiornamento' in Russian and German Protestant- 
ism at the end of the XIXth and the first half of the XXth century” (pp. 78- 
97). Protestantism first emerged as a force in Russia in the years 1860-1882 
(p. 79). Under I\'an Stepanović Prochanov's leadership, the idea was to 
spread a new Christian life-style (p. 81), a renewal of the spiritual life which 
he called “a spiritual reformation,” summarized in a ten-point programme 
(pp. 860. He died in 1933 (p. 96). Evgenia S. Tokareva, "The Yatican in So- 
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viet Politics and Propaganda in the years of the Second World War” (S. 98- 
128), draws the somber picture of those years. Until the beginning of World 
War II no official relations existed between the Soviet Union and the Yatican 
(p. 98). When the Russians invaded the Ukrainę, the churches remained 
open, says Szepticky, but the need to russily the newly acąuired territories 
pul a quick end to the idyll (p. 100). With the thaw signalized in the meeting 
with Stalin on 4 September 1943 (p. 110), opening to Catholics was consid- 
ered, but so, also, the famous ąuestion at Yalta about the number of the 
Pope's divisions (p. 1180. Slipyj was eventually arrested (p. 124) and Stalin 
rcverted to pre-World War II tactics in his approach to the West and the 
Yatican (p. 124). Olga Y. Yasilieva, "USSR and the Yatican at the beginning 
of the Cold War (1945-1948)” (pp. 129-147), explains the fascination the 
Third Romę exercised on Stalin (p. 130), how metropolitans Sergij, Aleksej 
and Nikołaj arrived at the Kremlin within two hours of their being called 
upon (p. 133), how Stalin accepted the publication of the JKypHO-i Mockoockou 
nampuapxuu (p. 134) and, in principlc, to open churches (p. 133); to the ąues¬ 
tion of releasing bishops Stalin asked for the list (p. 134) and asked Karpov 
to study the ąuestion of travelling possibilities (p. 134). In effect, Stalin sug- 
gested forming a commission for the Affairs of the Russian Orthodox Church 
with Karpov as its head (p. 138). For Stalin, it was imperative to have the 
Church under strict control (p. 141), hoping, moreover, that the clergy 
would extol his authority (p. 141). Anatyolij A. Krasikov takes up a contigu- 
ous thcme, “The 'Third Romę’ from the viewpoint of the 'First Romę”’ (p, 
148-169). Stalin soon fclt himself the master of the Third Romę (p. 149). 
Metropolitan Peter, who had opposed himself to Stalin’s policies, had been 
shot in 1937 (p. 155). Nonetheless, John XXIII invited observcrs from the 
Moscow Patriarchate to Yatican II (p. 166). 

The Second Part discusses criteria to judge John XXIII. G. Alberigo’s por- 
trait of “Angelo Giuseppe Roncalli: Saint, Christian and Pope” (pp. 173-187) 
hits the nail on the head by putting the accent on the human touch which 
characterized this great pope (p. 179), whose reaJ miracle was his insistence 
on "aggiornamento” (p. 186). Twenty years in the East and eight in France 
enabled him to compare cultures and traditions, without, however, bccom- 
ing a relativist (p. 187). To the ąuestion, "Is there a theology of John XXIII?” 
(pp. 188-209), Giuseppe Ruggieri answers that, of course, Roncalli was not a 
Professional theologian, but a pastor (p. 188). Since Christians were not 
charged with keeping a museum, but with taking care of the garden of life 
(p. 195), he calls Roncalli’s theology a "meditated liturgy, in order to nourish 
Christian life” (p. 209). For Giorgio Philibek’s "Gospel of Peace” (pp. 210- 
221) John XXIirs “Pacem in Terris" is one of the most famous encyclicals in 
history. Published on 11 April 1963 it is addressed to all people of good will 
(p. 210). The encyclical sheds light on the confrontation between the super- 
powers in October of 1962, the whole text being translated for Khrushchev 
even before publication (p. 211). Shortly afterwards, on 10 May 1963, the 
Pope received the Balzan Peace Price (p. 214). Giorgio La Pira’s motto, “Si 
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vis pacem, para pacem” (p. 222), is the significant title of Evgcnij K. Silins 
papcr (pp. 222-229). According to La Pira, one cannot undcrstand Marx 
without Isaias (p. 227). Yelena V. Kalinićenkos "John XXIirs Pontificate — 
a new stage in the development of the social teaching of the Roman Catholic 
Church” (pp. 230-245) divides this development into two periods: from Leo 
XIII to John XXIII, and afterwards (p. 233). John XXIirs Mater et Magistra 
and Pacem in Terris are two grcal social encyclicals (p. 235). In his "John 
XXIII and his roli in worldwide politics" (pp. 246-260) Nikołaj A. Kovalckij 
points out that John Xlirs successes are all the morę remarkable in vicw of 
the tragic Cold War scenery at the time (p. 246). It is pointed out also that 
John XXIII received Cuba’s ambassador at the time when Cuba had bcen ex- 
cluded from the Organization of American States (p. 252). 

The Third Part is dedicaled to "John XXIII and International Relations” 
(pp. 261-322). Taking his cue from Nikodims defence of his thesis on John 
XXIII at the Moscow Intelleetual Academy held on 15 April 1970, Yincenzo 
Poggi, SJ, deals with "John XXIII in the eyes of Metropolitan Nikodim” (pp. 
263-281), he goes back and forth between Nikodims career and John NNIITs 
own. Both were, according to Poggi, ecumenically minded, but Nikodim was 
morę linguistically inclined than the futurę pope and bothered to assimilate 
the local languages (p. 268). In his "Back to the Crusades?" (pp. 282-287) Hi- 
larion Alfeyev divides Roman Catholic history in two periods: before and af- 
ter John XXIII (p. 283), and adds that such a promising opening as charac- 
terized his short pontificate came to a halt in the turn from the 80’s to the 
90’s of the twentieth century (p. 284). Reflecting on his experience in Balti¬ 
more 2000, Alfeyev says that the Orthodox there wanted to show that not 
only uniatism is a method of the past, but also its conseąuences, whereas it 
soon became elear to the Orthodox in that session that Catholics consider 
Uniatism as absolutely normal. This seemed to be a mighty step backwards, 
reminiscent of 1439. Only through tenacious diplomacy did the meeting fi- 
nally come together again for a half a day, but without either an agreed text 
or a communiąuć (pp. 286f). Although Alfeyev does not address the intricate 
historical and morał issues behind these statements, his version helps us un- 
derstand why things went wrong at Baltimore. AlekseJ V. Judins "Does 
Dominus Jesus abandon John XXIirs ecumenical heritage?” (pp. 288-297) 
answers that only a superficial reading of the documents could make us an- 
swer in the affirmative. In effect, Dominus Jesus is madę out of ąuotations 
from Yatican II (p. 288). Archpriest Ysevolod Ćaplin, in his "Religion and 
Conflict: Sources of the Problems and Ways of Resolution” (pp. 298-302) 
looks at the current crisis and considers it to be not due to religion as such 
(p. 299), but to political power, with its tendency to use religion for its own 
purely profane ends (p. 299). Leo-Gabriel Taivans discusses "John XXIII and 
Catholicism in the Baltic States..." (pp. 303-311) and comes to the conclu- 
sion that the Catholic Church in the Baltic States is characterized by a pas- 
sive acceptance of Yatican II (pp. 3080, so that it comes as no surprise that 
the clergy there welcomed Dominus Jesus (p. 311). A morę positive — ecu- 
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menical — tonę is struck by Olga V. Ćernisheva in her “Reciproeity of Catho- 
lics and Protestants in Sweden after Yatican H” (pp. 312-321); for example, 
after John Paul IPs visit a follow-up, a mecting, the first of its kind, was or- 
ganized belween Catholics and Lutherans (pp. 318f). 

The Fourth Part is dedicated to the “International Significance of John 
XXIirs Activity’’ (pp. 323-417). Alberto Melloni spcaks of "The Spring of 
Peace: John XXIirs Diplomacy” (pp. 325-343) and rcports, for cxample, of 
the Popes meeting with Aleksej Adzhubej, Khrushchev’s son-in-law and en- 
voy, although in spite of the Popes own demand the minutes of the meeting 
were not published by the Osservatore Romano (p. 329f). But many other 
delicatc International problems were up in coming, of which the names of 
Mindzenty (pp. 333f) and Beran (p. 335) are but two examples. The reactions 
to Pacem in Terris were mixed in the USSR (p. 341) and the Pope was 
blamed whcn Italian Communists rcceivcd morę votes (p. 342). Kennedy 
was, somewhat belatedly, positive (p. 343). Natalia N. Potashinskaj's "John 
WIIIs Eastern Policy and Yatican II” (pp. 344-354) points out that John 
XXIII startcd out, in his Ad Petri Cathedram, with a condemnation of athe- 
ism but opted for a council without condemnations (pp. 345, 347). Taking 
up Huntingtons thesis as to the clash of ciyilizations (pp. 355, 365), Tatjana 
Zonova’s “The Diplomacy of the Holy See in the prevention and the resolu- 
tion of conflicts” (p. 355-366) shows how John Paul ITs diplomacy became 
an instrument of dialogue (p. 359). Sergio Bernal speaks of “John XXIII and 
his Drcam of Peace; the actuality of the testaments of the pope for Interna¬ 
tional order” (pp. 367-379). Dismissed as a transitional pope he deceived this 
superficial asscssment (p. 367), not only because he addressed all people of 
good will (p. 368), who lent him a willing ear, but also by conjugating mate¬ 
ria! Progress with the spiritual (p. 370). Andrej B. Zubov discusses the deli- 
cate issue of "Perspectives of new relations of the Russian Orthodox Church 
and the Russian State" (pp. 380-391). While both Church and State in Russia 
have declared their independence (pp. 380f), difficulties over a possible visit 
of the pope to Moscow (p. 382) result from the place occupied by a domi¬ 
nant religion (p. 383). Two interesting statements: We Orthodox are 
ashamed of what the Roman Catholic Church had to put up with sińce 1917 
(pp. 389f); whereas previously it was the altar which used the throne, now it 
is the other way round (p. 390). With statistics in hand, Mixail P. Mćedlov, in 
“Tolerant Tendencies in Roncallis age and today: Socio-political orienta- 
tions of the faithful in Russia” (pp. 392-407), tries to show the impact of re¬ 
ligion on society. Dominus Jesus is not on a level with John XXIII (p. 396). 
The Church is listened to even by non-believers (p. 407). 

In this interesting exchangc of views, I miss a list of abbreviations for 
words such as MOT on p. 239. 


E. G. Farrugia, S.J. 
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Patristica 

Hcctor Scerri, Koinonia, Diakonia and Martyna. Interrelated Themes in Pa- 

tristic Sacramental Theology as expotmded by Adalbert-G. Hamman O.F.M. 

(= Melita Theologica Supplementary Scries 4), Zabbar, Malta 1999, pp. 

XII + 418. 

We often USC words without knowing prccisely what they meari. Such is 
the casc with the terms koinonia, diakonia and marlyria. Often thrown 
around by people with a smattering of theology they end up distracting oiir 
attcntion rather than illuminating it. Somebody was bound to take up these 
threc semantic dragons and study them in their habitat so as to confront usc 
with origin and so evaluate their current usage. This is what Hector Scerri 
does in his doctoral dissertation written under the direction of Prof. Philip 
Rosato, SJ, at the Pontifical Gregorian University and successfully defended 
inl998. Taking his cue from the reflections of the well-known French patris- 
tic scholar Adalbert-G. Hamman (1910-2000) Scerri was able to marshal 
from the huge arsenał of Hammans writings a whole array of reflections 
welded into a serviceable synthesis. 

An introductory chapter elucidates the revival of scholastic sacramental 
theology and the return to the Christian sources as background of Ham¬ 
mans work. Herc Dom Prosper Gućranger (1805-1875), leading figurę both 
in the movement to renew the liturgy as well as the monastic life, may be 
taken as indicative of fortheoming trends (pp. 42f), a development which 
madę it inevitable to return to origins in search for insight into our present; 
hence, the need of ressourcement (p. 46). The immediate context was the so- 
cial ferment in post-war France, with de-coloniali/.ation, worker priests and 
what not (p. 51). Hamman approached problems guided by the patristic vi- 
sion of Matthias Scheeben (t 1888), who in turn led him to discover St Hi¬ 
lary of Poitiers (p. 57). Pursuing his studies at the University of Strassbourg 
he had as his teachers Albert Ehrhard (t 1940), Michael (later Cardinal) 
Faulhaber (f 1952) and Karl Adam (f 1966), and, later on, Guillaume Mollat 
(t 1968) as well as Etienne Gilson (t 1978). Hammans meeting with Henri 
de Lubac and his Calholicisme and Mediiation sur 1’Eglise gave him his bear- 
ings, as did his friendship with H.U. v. Balthasar (p. 73), to cite but a few ex- 
amples. As a writer, Hamman soon showed himself to be a leading exponent 
of the values of the social facet of theology (108). 

So much for the Prologue (pp. 13-108). With the Dialogue (pp. 111-283) 
we enter into the heart of the matter, aptly sub-titled: “Adalbert-G. Hamman 
in Dialogue with the Fathers of the Church: From lex orandi and lex credendi 
to lex vivendi.” Hamman signalizes koinonia, or communio, though the two 
terms are not perfectly equivalent, as the heart of the patristic sacramental 
synthesis, parsed by the cadences of baptism and the eucharist (p. 112). For 
Hamman, the eucharist is the sacrament of divinization (p. 130), a theme 
first developed by Hilary of Poitiers (p. 130). Through the eucharist the cele- 
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brating community becomes koinonia in action, whereby Bo Reicke’s influ¬ 
ence on Hamman is fclt (p. 137). The way back from the altar is tbe commu¬ 
nity; suffice it to remember that both St Justin and Tertullian became Chris- 
tians through the example of Christian fraternity (p. 159); here the example 
of St Pachomius, founder of the monastic koinonia, who, as a prisoner, was 
struck by the charity shown him by Christians and decided to become one ol 
them, is surprisingly omitted. Life thus becomes one big eucharistic celebra- 
tion (p. 164). Diakonia, in turn, spells out the meaning of the sacraments by 
exlending their celebration into the social sphere, the service of love (p. 167). 
This holds true in a special way of the eucharistic synaxis (p. 204). But 
whereas extension here is certainly not meant as something supplementary, 
an eastern theologian might prefer to speak of the continuum of divine and 
human servicc and of the presence of the one selfsame Jesus Christ, in lit- 
urgy as well as in social charity, though in different modalities. Going be- 
yond the obligatory referencc to deacons and deaconesses, Scerri points out 
that the West was morę circumspect about deaconesses than the East, with 
the Traditio apostolica ignoring their existence, and the Ambrosiaster and 
the Council of Nimes of 394 holding out that deaconesses are of a Montanist 
or a Priscillianist origin, and so forth (pp. 2250- It was precisely the service 
martyrs rendered to society in terms of uplifting, healing and orientation 
that madę them so popular (pp. 226f). Furthermore, the prime instance of 
the witness, or martyńa, Christians bear when fortified by sacramental 
grace, is Jesus (p. 230). Ali this helps elucidate a word, easily amenable to 
idcological abuse: it is union with the paschal mystery of Christ, rather than 
the suffering endured, which gives us the key word (pp. 232f), whereby the 
ecclesial dimension is uncovered: martyrdom helps authenticate Church life 
by showing the fruitfulness of Christs passion (pp. 237f). The real meaning 
of martyńa is shown by the fact that "martyr” and "confessor” were used in- 
terchangeably from the second century onward. As for the Acts of Martyrs, 
they often served the need of bringing out what is specifically Christian, 
rather than recording exact facts for futurę memory, and thus served as a 
catechesis rather than as a a chronology (pp. 242f). This confessing is in turn 
brought out by the word photismos for baptism, for which Scerri offers ex- 
amples from Church Fathers such as Clement of Alexandria (p. 244), but for 
which he could have piled up examples from the liturgy in the East. In 
referencc to the Shepherd o/ Hermas, Hamman opined that sphragis refers 
primarily to baptism and only secondarily to penance and to martyrdom (pp. 
249, 251). With the baptism of blood, confessing is sealed in blood (p. 254). 
We are only one step removed from the need to celebrate the eucharist at the 
shrine of martyrs and to commemorate their dies naialis by the eucharist 
(pp. 279f). 

Evaluation and prognosis follow in the Epilogue (pp. 285-353). On the 
positive side, Hamman helped re-discover, or infused new life into, worn-out 
words by means of patristic ressourcement (pp. 2910, if only by showing how 
much that is at stake in the Church rests on this tripod (p. 292). And yet, by 
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explicitating their organie inlerrelaledness, he created a new audience for 
the Fathers and managed to make the ąuestion of relevance, at the height of 
his carcer, a major issue in the theory of science, endemic to the very con- 
cept of Church through her sacramental reality (pp. 297f). On the debit side, 
Hamman seems to neglect certain essential aspects by the brevity of their 
treatment, for example, of the sacrament of confirmation vis-a-vis baptism. 
Besides, his morę descriptive rather than speculative approach to the Fa¬ 
thers and their ąuestions succeeds in portraying accurately many aspects of 
their thought but without always delving deeply into its import (pp. 307f). 
Yet the merits far outweigh the limits, so that through the ressourcement 
movement, ultimately thanks to scholars such as Hamman, "the Church is 
Corning to life in the souls of men” (R. Guardini). The mirabilia Dei must ul¬ 
timately reflcct, to talk with Pascal, both the grandeur and the misery of 
man, so that sacramental grace may transform the whole human being, as 
perspicaciously thematized by Hamman (p. 312). But though Scerri gathers 
much useful materiał about the relationship between eucharist and libera- 
tion, the effect is slightly diffusive. He is right, of course, to insist on the pas- 
chal ethic that is needed for an adeąuate appreciation of the eucharist on the 
three wavelengths oflex credendi, lex orandi and lex vivendi (p. 338). 

Though it betrays the strains of academic cndeavour, Scerri has won his 
academic stirrups through this first work, and makes us expect morę. 

E. G. Farrugia, S.J. 


Rumenica 

Nicolae Bocęan, łon Carja, Biserica Romana Unita la Conciliul Ecumenic 
Yatican I (1869-1870), Traducerea textelor din limba latina: Alexander 
Baumgarten, Presa Universitara Clujeana, Cluj-Napoca 2001, pp. 695. 

If one were a nineteenth century prelate heading for Romę and the First 
Yatican Council how could one think of immortalising oneself for futurę 
generations? One way could be by writing ones memoirs in the form of a 
travelog or diary and stashing it away in an archive to be discovered at some 
futurę datę by hungry scholars. And this is exactly what loan Yancea de 
Buteasa (1820-1892), Romanian Greek Catholic Metropolitan of Fagara§-Al- 
ba Julia, did. In November 1896, he left bucolic Blaj (Balazsfalva), his resi- 
dence in Transylvania, still a part of the Hungarian Kingdom, for the morę 
cosmopolitan Eternal City, accompanied by his secretary Yictor Mihalyi de 
Apsa, who later also became a bishop, oceupying the see of Lugoj and later 
succeeding Yancea as Metropolitan (1895-1918). His diary, edited by Miha¬ 
lyi, was discovered among documenls found in the old library of the Uniat 
Metropolia of Blaj and is today kept in the Regional Department of the Na¬ 
tional Archive of Romania in Cluj. Naturally, it constitutes the piece-de-resis- 
tance of this volume. Like a mediaeval chronicie the diary incorporates all 
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typcs of information; travel impressions, descriptions of monuments of art 
found in and around Romę (churches, monasteries, catacombs and musc- 
ums), a chronicie of the council, official documents, letters, dccrccs, memo¬ 
randa and even the text of inscriptions found on historical monuments in 
their original languages: Italian, Latin and Greek. The diary is thus both a 
travel log and a chronicie illustrating the progress of the council. Edited by 
Mihalyi, it comprises 206 pages, written in an elegant hand and in somewhat 
archaic Romanian, fuli of Italian and Latin words and expressions. The 
memoranda and other official documents are found in the original Latin, but 
the authors supply a Romanian translation in the footnotes. Thesc footnotes 
also comprise cxcellent biographical notes on the churchmen mentioned in 
the diary, with whom the Metropolitan of Blaj discussed matters or other- 
wise came into contact. Besides the critical edition of the dairy, the volume 
also contains two annexcs with documents. The first is a set of twenty nine 
documents which include letters, press releases, circulars and other pieces of 
correspondence which relate to the activity of the Romanian bishops at 
Yatican 1. Some of these texts are unpublished archival materials which 
come from difficult to securc Romanian collections. The third appendix is 
the critical edition of a much shorter document — an account of a pilgrim- 
age to Romę undertaken by the Romanian Greek Catholic bishops almost 
twenty years later in 1886. The bishops passed through Budapest, Bologna, 
Florencc, Romę, Naplcs, Genoa, Turin, Paris and Munich, before returning 
to Blaj. They had good tastc. In Munich, they stayed at the Hotel Bayeńscher 
Hof, which is still one of the most elegant, if not the best in the Bavarian me- 
tropolis. The existence of both the diary and the pilgrimage account testifies 
to the fact that travel accounts of this type were rather common among the 
Romanian prelates of the time. Mihalyi de Ap.sa later composed another di¬ 
ary collecting his personal notes as Greek Catholic Metropolitan and insert- 
ing his church community within the context of the political and ecclesiasti- 
cal life of Austria-Hungary at the close of the nineteenth century. Unfortu- 
nately, the authors did not include it within their volume. It seems that it 
was usual practice among Romanian bishops in Austria-Hungary to leave a 
written memoriał of their time of office. History is so much the richer — for 
today prelates might leave far less to posterity — so much business is effi- 
ciently but ephemerally conducted by telephone, Computer, office dictator 
and other contemporary tools of communication. 

Scholars of the Romanian ecclesiological scene — and they are unfortu- 
nately many too few — may well be pleased with this current publication, 
which as the authors tell us, is constructed or rather put out its leaves 
around the edition of this unpublished diary. The original idea was simply to 
publish the diary alone without commentary. Later other documents, such 
as the pilgrimage account were added as well as much introductory materiał. 
The introduction is divided into about six sections and geared mostly to- 
wards Romanian rcaders. It gives a generał account of Yatican I based 
mostly on already published materiał and second hand sources. The other 
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sections appeal moro to the western reader sińce thcy include a historical 
survey of the Eastcrn Catholic Churches and morę particularly the Roma- 
nian Greek Catliolic Church on the eve of the council, a report on the par- 
ticipation of Romanian Greek Catholic hierarchs in the work of the council, 
a good survey of the way the Romanian press in Transylvania reported on 
Yatican I and the activity of the Romanian bishops, and finally an account of 
the effects of Yatican I on the Romanian Greek Catholic Church itself. 

But what is the intrinsic value of the diary, this juicy chestnut in the cen¬ 
trę of the Yolume, for scholars and historians of the Romanian church? It 
would be entirely superfluous if the document simply repeated what has 
been published elsewhere about the council — and there are many excellent 
studies already available which basc themselves on primary sources. But 
Yancea’s diary allows us to gain a glimpse of Yatican I from the pcrspective 
of a particular Eastern Catholic ecclesiastical community of the epoch, 
which of course is not our own timc. There is much with which we would 
disagree or cast into an entirely different perspective. But good historians 
are the faithful scribes and recorders, not the apologists or interpreters of 
history. It is their job to write and not re-write or still worse invenl history. 

Yancea was not the only Romanian bishop who assisted at the council. 
His colleague losif Papp S/.ilagyi of Oradea (Nagyvarad) was also in attcn- 
dance, togcther with his own secretary loan Szabó, who later was raiscd to 
the dignity of bishop of Gherla (Szamosiijyar). Much of the theological dis- 
cussion at the council was naturally taken up by the ąuestion of papai infal- 
libility and it was here that the two Romanians sharply diverged, although 
both had acąuired a similar formation in the very latinized institutions of 
the period. Papp Szilagyi, the author of a tremendously popular manuał of 
Canon law {Enchińdion juris ecclesiae orientalis catholicae (Oradea 1862) -- 
which was practically the only one in existence at the timc for the Eastern 
Catholic Churches, was a convinced partisan of papai infallibility, a position 
which coloured most of his writing for the council. Yancea, on the other 
hand, emcrgcd as committed to the so-called minority cliąue among the 
bishops who opposed the doctrine. In this, he was certainly ovcrshadowed 
by his morę emincnt colleague, Joseph George Strossmayer (1815-1905), 
friend and sponsor of Yladimir Solov’ev and bishop of Diakovar in Hungar- 
ian Croatia, who was one of the most vocal and eloąuent proponents of the 
losing side. Yancea had probably espoused the minority opinion bccause of 
collcagucs like Strossmayer in Austria-Hungaty but also due to the fact that 
it better correspondcd to the position of the Eastern Churches which bal- 
anced papai authority with episcopal jurisdiction and stressed the latter at 
the expense of the former. At an audience of Pius IX on 4 May 1870, Yancea 
even dared object that the definition of infallibility would place another dan- 
gerous weapon in the hands of the enemics of Roman Catholicism sińce thcy 
could easily warp its use to promote the oppression of the Church through 
intrigues and persecutions. The Romanian prclate instead called for the re- 
tention of Eastern Church tradition based on the decrees of the Council of 
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Florence, universally accepted by East and West at the time, but which did 
not include infallibility. 

Yatican I held sessions from 8.12.1869- 1.9.1870, but Yancea bad al- 
ready left Romę by the end of June and was back in Transylvania by the 
middle of July. He was therefore only able to participate in seventy-eight of 
the eighty-nine generał congregations and four of the public sessions, al- 
though his diary makes reference to the seventy-ninth. The diary incorpo- 
rates his four interventions (30.12.1869; 30.3.1870; 2.6.1870; 14.6.1870) dur- 
ing the council proceedings as well as his written observations concerning 
the draft of the dogmatic constitution De Ecclesia Chństi. The latter mostly 
suggested aliernate wordings of the text of the document but also the com- 
position of another chapter — following the one which discussed the pri- 
macy, rights and privileges of the Pope — which would take up episcopal 
collegiality and the rights of bishops illustratcd with canonical citations 
drawn from the ecumenical councils. In his interventions, Yancea contrib- 
uted to the drafting of another dogmatic constitution, this time on the faith 
— De Fide Catholica. But his suggestions were mostly negative, although 
based on concretc ob.servation — the rejcction of errors of liberalism and 
modernism drawn from his persona! experience at the reins of his own dio- 
cese in Transylvania. But his most startling intervention was his last, when 
he dared to contradict the findings of Joseph Baptiste Pitra, curia Cardinal 
and unabashed expert on the history and Canon law of the Eastern 
Churches. Pitra had earlier suggested that not all the canons mentioned by 
Yancea in his previous intervention were approvcd by ecumenical councils. 
This caused minor furorę in the contemporary Romanian press of Transyl- 
vania: Zise Pitra cum ca canoanele bisericii ońentale sunt lotal falsificate! 
{Pitra spoke of how all the canons of the Eastern Church are completely falsi- 
fied!) (250). Yancea responded in his discourse of 14 June 1870, a speech 
which followed that of Gregory Yussef, the Melkite Patriarch. Yanceas in- 
tervention was a defence of the Eastern Christian canonical tradition as well 
as a plea to include within the De Ecclesia Chństi a canonical tract approved 
by the Council of Florence which guaranteed the rights of patriarchs. This 
insertion, according to the Metropolitan, would also aid in attracting to Ca- 
tholicism those still alien to the embrace of the Holy Union (i.e. Romanian Or- 
thodox) — Yancea was far from ecumenism and obsessed with proselytising 
fellow Christians. He was also unable to look beyond his own limited eccle- 
siastical reality, as so many of his Eastern Catholic colleagues still are today. 
The Romanian press once again exaggerated the reaction of the curia to a 
foreigner who would dare contradict a prince of the Church. According to a 
contemporary report, the assembled prelates shot up from their seats as if 
bitten by a tarantula. Probably, this was based on the showdowns of Stross- 
mayer with the same group. Actually, the account as given in the diary hints 
at a somewhat morę subdued scene. The murmuring of the irate cardinals 
was silenced by Yancea who eagerly took up the role of enfant terrible of the 
council declaring that he found it impossible to return to his diocese without 
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having said a word in defence of the rite and canonical structures of his 
community. Calmed by this rejoinder, \'oices resounded within the great hall 
— Placeat continuare! Audiamus illum! Libenter te audimus! Order was re- 
stored and the audacious Transylvanian continued his discourse. 

The diary also includes the text of two memoranda (20.3.1870; 4.5.1870) 
of Yancea. Both are significant, although the second is much moro original 
in content. The first was signed by both Yancea and Szilagyi and bears the 
title Memorandum quo fit declaratio intuitu Ritus et disciplinae Ecclesiae 
Graeco-Catholicae respectu habito ad Provinciam Ecclesiasticam Graeco- 
Catholicam Rumenam (Romanam) Fogaras-Alba luliensem per Episcopos 
hujus Provinciae in SS. Concilio Yaticano praesentes. Praesidio Deputationis 
pro rebus disciplinae ecclesiasticae ełectae exhibitum. Divided into four para- 
graphs (rite / obligations of the clergy and hierarchy / religious and church 
needs / extra-canonical discipline), it proposed that the rite and discipline of 
the Greek Catholic Church should remain intact and untouched by the de- 
crees of Yatican I in at least four rcspccts; 1) Eastern Catholic bishops 
should not be obligated to visit their diocese every three years sińce this was 
too onerous an obligation; 2) Local synods should be convoked according to 
tradition; 3) Judicial rights of bishops should remain unchanged; 4) Eastern 
Catholic clcrics should not be obligated to recite the breviary sińce a book of 
this type does not exist in their liturgical tradition and the practice is utterly 
foreign to their tradition. Although the authors contend that this first memo¬ 
randum constituted the culminating moment in favour of preserving the in- 
dividuality of the Eastern Catholic Churchcs, it is the second which catches 
the contcmporary western rcaders attention. Entitled Memorandum quo 
momenta et modalitas Nationem Romanam Sacrae Fidei Unioni acquirendi 
S.Sedi Apostolicae homagiali in devotione proponuntur, it is signed by Yancea 
alone, leaving aside the morę conservative Papp-Szilagyi. It begins with an 
encomium of pride to the Latin origins of the Romanian people, direct dc- 
scendents, according to the Metropolitan — he was expounding views in- 
digenous to the §coala ardeleana or Transylvanian school of home-grown in- 
lellectuals — of the Roman colonists imported by Trajan from verdant Italy 
to populate the dusty steppes of Dacia: Natio Rumena, quae propria vulgari 
“Romana" vocatur, ońginem suam habet a coloniis Romanorum per Trajanum 
Imperatorem initio saeculi Ili ab anno 105 iisque 107 ad antiquam Daciam, 
devicto ejus Rege Decebalo, ex Italia translatis, quae proin hoc etiam e respectu 
singulari S. Sedis Apostolicae Romanae attentione digna est, tamquam talis, 
quae Italico reliquisque Latinae stirpis populis sanguinis vinculo connectitur, 
quam eo magis vero sacro quoque Religionis Catholicae foedere S. Sedis Apos¬ 
tolicae unire opportet... (415) Their Latin origins supposedly gave the Roma- 
nians a special affinity with other exclusively Catholic Latin peoples and in- 
clined them to union with Romę — the centre of Latinity. Actually modern 
Romanian is closer in many respects to Catalan than to modern Italian. 
Then too, this completely ignored the later history of the Romanians which 
brought them into contact with the Slavic and Orthodox East and madę 
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Romanians, as a whole, reprcsentative of Easterri Orthodoxy rather than 
Latin Catholicism. The hicrarch ot Fagaras ends with a reąuest to establish a 
Romanian Greek Catholic mission at Vidin (today in Bułgaria) (420), where 
a ncar-by Orthodox parish had turned Catholic. The mission could act as a 
springboard for futurę Catholic activity in the Kingdom of Romania as well 
as in areas of the Turkish Empire inhabited by Romanians. But the bomb- 
shell included in the memorandum was Vancea’s reąuest for the elevation of 
the sec of Fagaraę-Alba Julia to the status of a Romanian Catholic Patriar- 
chate in Transylvania or to an almost equivalent status reminiscent of the 
Esarcatul Plaiurilor which existed in mediaeval times. But hc approaches the 
issue in a rather negative way — from a position of defence against the 
schism as well as from the Occident rather than from the Orient. A Roma¬ 
nian Catholic Patriarchate would serve to protect Romanian Greek Catholics 
against the incursions of the Romanian schismatics in Austria-Hungary — 
the Romanian Orthodox had just succeeded in cmerging from beneath the 
tutelage of the Serbian metropolitans or patriarchs and had been granted a 
metropolitan see of their own at Sibiu (Nagyszeben-Hermannstadt). Finally, 
Yancea looked to the existence of Latin Patriarchates such as those of 
Venice-Aquilea and Lisbon to provide a pretext for the foundation of one in 
his own community. It would be amusing to read the reaction of Blessed 
Pius IX to this proposal. We arc also told that Yancea prepared a sort of 
memorandum describing his ecclesiastical community, its rite and usagcs, 
for the American prelate James Gibbons of South Carolina. This is undoubt- 
edly the same Gibbons who earned himself such an infamous reputation 
when dcaling with the Uniat immigrants to the United States and helped set 
them on a course of amalgamation with Russian Orthodoxy. 

Yancea’s diary is not only confined to the doings at the council. It also, as 
we have already notcd, records the imprcssions of the prelate and his secre- 
lary as they visited the sanctuaries of the Eternal City and observed Roman 
life — to which, once again on account of their Latin origins, they felt inti- 
maiely bound. On the morning of 20 February, the Metropolitan and his sec- 
retary tourcd a number of churches in the centre of Romę: San Giacomo de- 
gli Incurabili, Gesu e Maria of the Franciscans, S. Girolamo degli Schiavoni 
(the church of the Croatian college), San Igna/.io and Santa Maria in Yia 
Lata. But these were nothing compared to the spasms of exaltation they en- 
joyed when they viewed Trajans column and thought once again of their be- 
loved Romanians — descendents of his proud warriors. On a following occa- 
sion, they observed and commented on the Roman carnival at the beginning 
of Lent. Another February morning, they walked through the Jewish ghetto 
on their way to the island in the Tiber and the church of San Bartolomeo. 
They noted the filthy, crowded dwcllings of the Jews, of whom some six 
thousand lived in the city, the rag merchants with their scraggly wares and 
the Jews themselves, who according to the prelates, gazed on with tortured 
faces sińce they borę the wounds of the ancient curse which their ancestors 
had called upon themsehes by demanding the blood of the Son of God. They 
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visited all ihe Roman tourist traps and holy places, but also did not neglcct 
popping into the Collegia Greco and its church of Saint Athanasius, both of 
which played a particular role in Romanian Greek Catholic Church life of 
the past. At the college, the students were divided into three sections named 
for Saints Basil, John Chrysostom and Nicholas. In the chapel were icons of 
four church fathers of the Eastern Church over which hung an inscription 
with the verses of the Magnificat in what the Romanians correctly pointed 
out were the liturgical languages of the Greek Church: Greek, Arabie, Sla- 
vonic and Romanian. They copied down — in Greek — the inscription on 
the church faęade: Eis Timen Tou Theou kai Mnemen Tou Agiou Athanasiou. 
(327) But it was the church of Sergio e Bacco, or as they called it, Santa Ma¬ 
ria del Pascolo, which earned their particular attention, with its famous 
Lithuanian icon of Our Lady of Żyrowice — actually from the Orthodox 
monastery of Żirovicy in todays Belarus — which they erroneously tran- 
scribed as Lyrowice — or is this a misprint? At the church, they were shown 
a document — which they reproduced in fuli in the original Italian — which 
testified to the fact that the Russian government had given up all pretensions 
to the church — a right of patronage which the tsars had inherited from the 
Polish kings. But of much greater interest for Yancea was the grave of his 
predecessor — the renowned Transylvanian bishop-activist Baron Inocenliu 
Micu-Clain (Klein) de Szad complete with a Latin inscription — loanni In- 
nocentio Lib. Bar. Klein Yalachor. Graec. Ruth. et Rasc. Episcopo — placcd 
therc by his brother. 

To end, we must mention a few serious deficiencies of the volume. There 
are numerous misprints and orthographical mistakes — not only in Latin 
and Italian, but also in the Romanian texts. The book has no index of any 
kind which makes it extremely difficult to use. The footnotes are also incon- 
veniently placed, at the end of each chapter instead of at the end of the book 
and are subseąuently difficult to find. Finally, my copy, at least, was lacking 
about twenty pages, in place of which others — completely out of order — 
had been attached. 


C. Simon, S.J. 


Raymund Netzhammer, Bischof in Rumdnien. Im Spannungsfeld zwischen 
Staat und Yatikan (Herausgegeben von Nikolaus Netzhammer in Yerbin- 
dung mit Krista Zach), Yerlag Siidostdeutsches Kulturwerk, I, II (Yeróf- 
fentlichungen des Siidostdeutschen Kurlturwerks - Reihe B: Wissen- 
schaftliche Arbeiten Herausgegeben von Anton Schwob Bandę 70-71), 
Munchen 1995-1996, 1-774; 775-1765 S. 

Nikolaus Netzhammer, In verbo tuo. Raymund Netzhammer O.S.B. Erzbis- 
chof von Bukarest 1905-1924, Editura Archiepiscopiei Romano-Catolicc 
de Bucureęti, Bonn 2003, 1-178. 
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It is one of the dcfects in contemporary scholarship of the Eastern Chris¬ 
tian Churches that Romanian Christianity is given such little attention, al- 
though its OrthodoK Church is the largest in terms of numbers of faithful af- 
ter the Russian Orthodox Church and its successors and the territory of to- 
days Romania was fertile ground for numerous Christian ecclesiastical 
communities and sects, both oriental and Occidental — one thinks of the 
Armenians, both Orthodox Gregorian and Catholic, as well as the much 
morę recent Unitarians, Adventists and even little known indigenous cults 
such as the Tudorians. These two publications help to bridge the gap, at least 
for those who are lucky enough to read fluently German. They are concerned 
with twentieth century Romanian ecclesiastical history and morę specifically 
the time before, during and after the First World War when Raymund 
Netzhammer, the central figurę, exercised his apostolate as Archbishop of 
Bucharest. The second book is morę a work of apologetics defending the fig¬ 
urę of the archbishop, justifying him before the attacks of his enemies and 
presenting his life to those little acąuainted with it. 

But the first two volumes contain verbatim the contents of the arch- 
bishops diarics spanning a period covering 1905-1926. And these are hand- 
some, magnificently produced tomes, lavishly illustrated, tastefully bound 
and beautifully printcd. The cditors — chiefly the great nephew of the arch¬ 
bishop — ccrtainly deserve a word of congratulations and thanks for having 
so lovingly compiled such richly designed and perfectly presented scholarly 
materials. They come together with lavishly prepared and researched in- 
dexcs. Besidcs the diary itself which extends over almost one thousand five 
hundred pages, the volumes include introductions, a biography of the arch¬ 
bishop, historical prefaces and afterwards by the archbishops grand-nephcw 
Nikolaus, lists of sources including a collection of thirty-three documents 
dealing directly with Raymund Netzhammer, lists of published and unpub- 
lished Works of Netzhammer (one hundred eighty two texts are listed includ¬ 
ing thirteen books and four unpublished manuscripts which deal with a vast 
gamut of subjects: natural science, geography, church history, Romania, 
travelogs, numismatica — the archbishop was also an avid coin collcctor — 
and archaeology), a biographical chronology, a list of illustrations, two very 
extensive and most useful indexes (persons/places and things) and a finał 
commentary on the diary. The value of materiał presented in this manner 
can only be multiplied and the volumes are indispensable study guides for all 
students of the ecclesiastical and political situation of early twentieth cen¬ 
tury Romania and the Balkans. Any criticism about the content of the vol- 
umes must be balanced with the finality of these words of praise. 

What about Raymund Netzhammer, the protagonist of this bit of history? 
He was born into a German peasant family, baptised Albin — Raymund was 
his monastic name — entered into Benedictine religious life, was professed 
and ordained a priest all in the last years of the nineteenth century. He had 
chosen the Swiss German speaking abbey of Maria Einsiedeln, known to 
tourists for the ornate baroąue decoration of its church as much as to pil- 
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grims for the piety of its inhabitants. To enter, Nctzhammer rcnounced his 
German passport for a Swiss one. Hc became known for his practical abili- 
ties as much as for his supernatural life of prayer. Having come into the 
World at a time when his fellow humans were advancing in their efforts to 
pierce the great scientific mysteries of the universe and harness them for 
empirical purposes, his first love was the natural world and the unbending 
laws which governed its rhythms and sways. Expert in physics and chemis- 
try, which he taught as a young religious, he was captiyated by mathematics, 
geography and cartography, topography and radiology, the fundamentals of 
engineering, land surveying, geology and speleology. Even in his diary he 
faithfully records his own body temperaturę during a serious illness as well 
as the barometric pressure of the atmosphere and surrounding climatic con- 
ditions. Towards the end of his life, he was able to resurrcct some of ihese 
interests. Around and about the island hermitage which hc inhabited, pre¬ 
historie artefaets had been found. Netzhammer was able to visit the excav'a- 
tions and indulge a long cultivated passion for archaeology. His first book 
was a tcxtbook of trigonometry. A biography of Paracelsus followed and fi- 
nally, when already in Romania, a study of the Dobrugea in ancient limes. 
Another interest was organs and organ building. He first encountered his fu¬ 
turę friend and monarch Carol I, together with his consort, the morbidly ec- 
centric royal poetess Elisabeth von Wied — better known under her pseudo- 
nym Carmen Sylva (=Forest Song) — when they came to Einsiedeln as tour- 
ists in order to inspect the new electric organ. Netzhammer was asked to 
show them the novelty. He was first sent to his adopted country as the supe¬ 
rior of the Catholic seminary in Bucharest and as a science teacher. He re- 
ceived his appointment while on a trip to Scotland and needed to traverse all 
of Europę to reach his destination from the dour but homely North to the 
passionatc but capricious Bałkan Orient — as he called it — fuli of intrigue 
and peril. He stayed but a short time. Recalled to Einsiedeln, he was sent to 
Romę where he served a short term as the Rector of the Collegia Greco. Al¬ 
ready in Romania, he had become acąuainted with Orthodox churches and 
monasteries, together with higher Orthodox churchmen such as Metropoli¬ 
tan losif Gheorghian, primate of Romania, with whom he later forged a 
friendship. As superior of the Greek College, he was able to continue his 
study of the Christian Orient above all through personal contaets. But this 
idyll lasted but a year. He was swiftly appointed to the post of Latin arch- 
bishop of Bucharest, a position which was avoided rather than coveted, be- 
cause it took unparalleled reservcs of patience and tact to fili it. Netzhammer 
himself declined as did the chapter of his monastery, but the pope insisted — 
you are a religious, he told the Benedictine, and you must obey — and 
Netzhammer accepted out of duty. Here begins his diary. Netzhammer ar- 
rived in a world morę of yesteryear than today — still peopled by the kiiigs, 
ąueens, counts and in Romania, feudal boieri of yore in all their flutter and 
fury, who even yet wielded power and around whom the newly appointed 
archbishop needed to tread lightly. His situation was complicaled by the fact 
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that OrthodoK Romania, like a few other Bałkan kingdoms, was ruled by a 
Roman Catholic king and a Protestant ąueen — both like Netzhammer of 
German blood and culture. Modern Romanian royalty was of the house of 
Hohenzollern-Sigmaringen, related to the Prussian monarchs but of a collat- 
eral Catholic linę. But the constitution stipulated that, in an effort to please 
the most Orthodox Russian Empire of the Tsars, the successor to the throne 
be of Orthodox religion — like the majority of his subjects — and this pro- 
viso caused infinite headaches both for the Roman curia and for their reprc- 
sentative sur place, Raymund Netzhammer. The situation became acute 
when Carol I, whom Netzhammer appears to have genuinely liked and ad- 
mired, died and was replaced by his morę weak-willed but pious nephew 
Ferdinand I — Ferdinand was himself an exception to the rule which only 
concerned the children of the monarch — who despite his private devotion 
to the Roman faith proceeded to baptise and raise all of his children as East- 
ern Orthodox in a bid for popular support. Naturally, this chagrined the im- 
peccably principled Teutonic archbishop. Ferdinand was refused absolution, 
de facto excommunicated and was pronounced unable to fulfil his Easter 
duiy — all this dirty linen fills many pages of the archbishop’s diary. 

Taking the advice of the pope — Be a good Romanian! — to heart, 
Netzhammer, expert in geographical studies, strove with true Teutonic 
Sitzfleisch to learn all about Romania’s Land und Leute. He assimilated the 
language and was able to converse and even preach in Romanian, as well as 
in several other idioms — a vital asset when dealing with the diplomatic 
community of the Capital. When the Yatican sided with the Hungarians over 
the creation of the Magyar speaking Hajdudorog Greek Catholic diocese, 
carved, according to the Romanians, out of Romanian ethnic territory, 
Netzhammer lodged a protest and even yisited out of solidarity his Roma¬ 
nian episcopal confreres in still Hungarian controlled Transylvania. But in 
time, he was against — especially aftcr the foundation of Greater Romania 
— too much assimilation for Latin rite Catholics in Romania, who, he felt, 
were gradually defecting to the Orthodox majority. On the other hand, he 
noted few conversions but much cultural interest in Latin rite Catholicism 
among the westernised Romanian aristocracy and intelligentsia. Netzham- 
mers role during the time of the German occupation of Bucharest during 
the First World War is negatively assessed by the Orthodox but must be re- 
viewed with the aid of all pertinent documentation. It is surę, however, that 
the good archbishop was a dogged partisan of the Gregorian calendar — 
perhaps a by-product of his scientific training and desire for astronomical 
accuracy — and he rather foolishly tried to persuade both the Germans and 
the Austrians to force the Romanian State and church to accept the papai re¬ 
form as a means toward further westernisation of Romania’s national orien- 
tation — in Netzhammers view, Romania should look in the futurę less to- 
wards Constantinople and Moscow and morę towards Yienna and Romę. 
But this, for all who are aware of Romanias futurę history, was but wishful 
thinking. 
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Netzhammer's attitude toward the Orthodox church is morę problematic. 
The archbishop was sincerely interested in its culture and history, ccmented 
numerous friendships with Orlhodox clergy and laity, including Miron 
Cristea, Romanias futurę patriarch with whom the Bencdictine conversed 
amicably in his native German, admired Orthodox singing — severa] times 
he commented on the beauty of the chorał mass — and liturgical pomp and 
cheerfully visited Orthodox churches and especially monasteries. His de- 
scriplion of an elderly Orthodox pop at the funeral of Carol I is a classic, 
striking in its warm sympathy for a venerable cleric from another confession 
whom Netzhammer never met but merely observed. It deserves to be ąuoted: 

Unbekummen um Hof Klerus und die iibńgen Belenden stieg ein ehr- 
wiirdiger Pope mit langem weissen Bart seitwarts, die Blumen und Pflanzen 
zuriickschiebend, zum Paradebetl hinauf Ein Hofdiener wollte ihn abhalten, 
der Alte achlete aber seiner nicht. Oben nahm er den Potcap (his priest’s hat — 
Netzhammer freguently inserts Romanian words especially from church usage 
to add to a sense of local flavour) ab, so dass ihm die weissen Haare iiber die 
Schultem fielen, kniete nieder und kiisste voll Ehrfurcht zum letzten Abschied 
die Hand seines toten Kónigs. Der Priestergreis war der Pfarrer der kleinen, aber 
wie ein Schmuckkastlein hergerichteten Kirche Stejar, welche in den Garten des 
kóniglichen Schlosses hineinrdgt und den Kónig ais unmittelbaren Nachbar 
zum gróssten Wohltater hatte... (I, 534). 

Yignettes such as these are priceless above rubies! Netzhammer was also 
deeply interested in the veneration of the Egyptian soldier saint Menas by 
the Orthodox Romanians, visited sanctuaries connected with the Coptic 
martyr — the nebulous obscurity of the Biserica Yergului, akin to a jewel- 
casket with its twin images of the warrior saint ensconced in silver, all 
amidst the clatter of Bucharest, is unforgettable — and he even published a 
monograph on the subject: Die Yerehrung des hl. Menas bei den Romanen. 
Eine Skizze. (Bukarest 1922) — adepts of hagiography take notę! Earlier 
when a French priest stationed in the Romanian Capital claimed that Ortho- 
dox Metropolitan Galinie Miclescu, Romanian Orthodoxy’s first autocepha- 
lous primate had died a Catholic, Netzhammer reacted with characteristic 
sang froid despite rising Orthodox protests and a Te Deum sung in the Bu¬ 
charest cathedral thanking God for successfully protecting his Orthodox 
flock against papist calumny. But clearly Netzhammer was no Max von Sa- 
chsen — the princely cleric and highly irenic, before his time, peritus on the 
Orthodox Fast. Netzhammer personally knew Max and on one occasion even 
escorted him around Orthodox Bucharest, introducing him to Orthodox dig- 
nitaries. But their views on the Orthodox were clearly different and 
Netzhammer was morę a child of his time, morę a Michel d'Herbigny — in a 
number of ways! — than a Max von Sachsen. Any positive evaluation of Ro¬ 
manian Orthodoxy by Netzhammer — and there are such moments and 
quite a few of them in the diary — must be balanced against his highly nega- 
tive appraisal of Orthodoxy and Orthodoxismus given in his private letter to 
Austro-Hungarian Foreign Minister Ottokar Graf Czernin which the arch- 
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bishop wrote — probably with the utmost discretion — in January 1918, still 
unsure whethcr the Dual Monarchy might emergc victorious in the Balkans 
after the finał end of the world conflict (II, 1525-1533). Netzhammer 
stressed that Orthodoxismus — he meant Orthodoxy as a State church in its 
most negative aspects — and cspecially Russian Onhodoxismus should be 
yiewed as the greatest enemy to the Hapsburg monarchy and must be 
stopped in its tracks as soon as the time was ripe. The Monarchy should 
erect as many defensive walls as possible against Orthodoxy (móglichst viele 
Scheidewande) — one of the best of which is the Gregorian calendar! Roma- 
nians would no longer celebrate their holidays together with the Russians 
and an abyss would be forged between the two communities of bclievers. 
Since the schism was born of politics rather than religion or dogma, union 
could likewise be achieyed through political means! One might pretend that 
orientation towards the Yatican rather than Russia is likewise directed to- 
wards a foreign power, but according to Netzhammer as well as to many 
pre-unionists of the time, the Yatican is universal not particular and al- 
though the Roman Catholic church is international it acts in every land and 
people as a national and patriotic institution. Clearly, Netzhammer dreamt 
of a Catholic futurę for his Romania under Hapsburg tutelage. An idea not 
easily reconcilable with Netzhammers own grand-nephew’s assertion that at 
the time it was common to hear the saying according to which every land 
cxcept Italy possessed but one embassy in foreign lands. Only Italy had two 
— that of Italy and that of the Holy Sec! In only a few years, Netzhammer 
ironically suflered as a cause of this factor, after Romes Italian curial cardi- 
nals and papai nuncios ceased to support Hungarian and German Latin 
Catholic intercsts in Romania and instead, hoping for an ample haryest of 
souls, turned to the Romanian Greek Catholics as catalysts in a unionist yen- 
ture which they hoped — Eugene Cardinal Tisserant, otherwise so percep- 
tiyely brilliant, was supposedly a prime exponent of thesc mistaken machina- 
tipns — would bring all of Orthodox Romania into the Catholic fold. 
Netzhammers own feelings towards the Romanian Uniat Greek Catholics 
were rather ambiguous. He risked his reputation by erecting from scratch 
and consecrating with holy oils — in the oriental rite but in Latin pontifi- 
calia! — a church for Greek Catholics in Bucharest still before the acąuisi- 
tion of Transylyania — a high Romanian official accused him of driving a 
stake through the heart of the Romanian people by raising up a Uniat 
church in the middle of the Capital. But after the First World War, Netzham¬ 
mer bccame conyinced that the Greek Catholics were working with the Or- 
thodox against Latin Catholic interests in Romania — his characteristic 
phrase: die marschieren nicht mit unsl His comments will not please eyery- 
body, particularly his negatiye assessment of prominent Greek Catholic 
clergy, especially Prince Yladimir Ghica, scion of Moldayian hospodars and a 
candidate for bcatification who later died in Communist captivity, but who 
during Netzhammers time worked to replace Romanias Germanie orienta¬ 
tion with a Gallic one. 
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It is Nctzhammcrs golden pen and his way with words which most at- 
tracted this reviewer. Since he wrotc at thc end of the Yictorian era with its 
long phrases and monotonous descriptives — hallucinatingly complex Ger¬ 
man Schachtelsdtze were nolorious but de rigeur — the archbishop was not 
entirely free from such faults. But in generał, he writes a elear but personally 
nuanced German — after all a diary is a very personal document not usually 
meant for publication — which is both vividly exprcssive and ripe with caus- 
tic and rather daring comments. His sentences recalling the Orthodox priest 
at the funeral which we have already cited is one example of his art. Another 
regards the five Pater Nosters which Netzhammer and his entourage prayed 
for Carol I at his wake which they recited, kneeling and loud, in deutscher 
Sprache fiir den deuischen Mann (I, 532) — Carol I was Romania's first mod¬ 
ern king and the language of his kingdom was hardly Deutsch\ — but 
Netzhammers meaning is elear as is his affection for his old Stammherr. His 
description of the preparations for and the actual ceremony of Ferdinand’s 
non-denominational coronation is worthy of contemporary television covcr- 
age. Nonę of us were present, but Netzhammer was — standing in the 
bleachers viewing the proceedings, hurrying through the muddy alleys in fuli 
regalia to catch a glimpse of the paradę, and dining in the grand Unirea 
chamber amidst the crystal and silver pewter of the coronation banąuet to- 
gether with the flower of Bałkan nobility — his table companion was thc vi- 
vacious Madame Butculescu whose fiery eyes could not get enough of the 
violet cassocks of the Uniate prelates and who dared ąuestion her stolid 
clerical companion why he had not thrown a scarlet mantle about his aus- 
tere Bencdictine shoulders like his morę flamboyant Hungarian brethren of 
the cloth. It is indeed enough that Netzhammer cared so much as to trans- 
mit to us the fuli course of events in all their splendorous detail. His finał 
remark that the coronation was secular, all too secular is a pithy gem of its 
kind. 

Lastly there is the matter of Netzhammers dismissal and recall. Those 
who are familiar with the mystery of Michel d’Herbigny are likely to be 
tempted to compare. But the cases are different and there is no taint of thc 
possibility of morał scandal in the Netzhammer agenda. His grand-nephew 
argues for fuli rehabilitation, thc guiltlessness of his ancestor and the exis- 
tence of a Roman cabal and that is his good right. He is convincing but we 
cannot but wonder if the author doth protest too much. Like the good judges 
of antiąuity we must audiatur et altera pars and wait until we can examine 
both sides of the pertinent correspondence. In any casc, Netzhammers last 
years, although spent in virtual banishment on a smali island belonging to 
his monastery in Switzerland do not seem as tragic as those of his Jesuit 
contemporary. He retained his intellectual curiosity and scientific acumen to 
the end, publishing at least two histories of his isolated Heimat and even be- 
coming interested in its pre-historic past as wcll as acting as the practical 
curator of a smali museum collection of ancient artefaets — the fruit ol con¬ 
temporary archaeological excavations. A long way from Romania and Romę 
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as well as from the intrigues of the court, both royal and papai, but as an- 
other king tells us — not Carol or Ferdinand but King David — the earth is 
the Lords, the universe and all that dwell within it. I surmise that 
Netzhammer with his love for geology and archaeology might have liked that 
quote. 

C. Simon, S.J. 


Russica 

Itala Pia Sbriziolo, La meravigliosa storia del Kłobuk bianco di Novgorod, Ro¬ 
ma, Editrice “II Calamo”, 2003, pp. 122. 

Ouesto libro riproduce in russo, volge e commenta in italiano la tradizio- 
ne del Kłobuk bianco di Noygorod. La povest', redatta probabilmente fra il s. 
XV e il s. XVI, narra di Costantino imperatore che colpito dalia lebbra e sol- 
lecitato in vista della guarigione a bagnarsi nel sangue di bambini, rinuncia 
a farlo per risparmiare degli innocenti. In sogno Piętro e Paolo gli appaiono 
e lo esortano a ricorrere a papa Silvestro che, calunniato, e fuggito nella 
campagna romana. II papa ritorna a Roma e battezza Costantino, che guari- 
sce immediatamcnte e fa una generosa donazione alla Chiesa. Vorrebbe an- 
che porre sul capo del papa la corona imperiale, ma Silvestro rifiuta. Di 
nuovo Piętro e Paolo appaiono in sogno a Costantino e suggeriscono di cin- 
gere il capo del papa di una tiara candida. L’imperatore la fa eseguire. Quin- 
di entra solennemente in chiesa eon i paramenti imperiali. Si awicina 
alfaltare e cinge il capo di Silvestro della tiara bianca. In seguito, Costantino 
si trasferisce nella seconda Roma, che prende il suo nome. Passano gli anni e 
la prima Roma corrompe la sua ortodossia. La tiara deve lasciare Roma e 
passare alla seconda Roma, ma rischia di perdersi in un naufragio. Da Roma 
riparte nuovamente, ma siccome e gia predetta la conąuista di Costantinopo- 
li da parte degli Agareni, la tiara e spedita da Costantinopoli in Russia, a No- 
vgorod. Ecco perche il vescovo della Grandę Novgorod porta in capo il kło¬ 
buk bianco, piuttosto che nero. Lantica tradizione russa suppone la cono- 
scenza degli Acta Syhestń, della Donatio Constantini, della Transłatio imperii 
e deiridea della Terza Roma. Lautore della Premessa sarebbe Tinterprete 
Dmitrij Danilović Gerasimov. Ouesti viene a Roma nel 1525, eon un’amba- 
sciata russa a Clemente VII. Per Tottimo latino in cui si esprime Gerasimov 
suscita Tammirazione del prelato umanista Paolo Giovio. Giovio lo chiama, 
in un Suo scritto sulfambasciata russa, Demetrio Erasmio. Peró il "Ritratto 
di Demetrio” della pinacoteca gioviana non e suo, bensi di Demetrio Calcon- 
dila, maestro di greco a Milano. La curatrice chiama Gerasimos “piccolo 
greco”. Invece, secondo N.A. Kazakova, Gerasimos nascerebbe a Novgorod e 
si formerebbe umanisticamente in Livonia. Ć vero che tratta eon il vescovo 
Gennadij di Novgorod. Traduce infatti in russo, insieme a Vasilij Vlasij, testi 
per la Bibbia del vescovo di Novgorod e trattati antigiudaici per fornire a 



ORIENTALIA CHRISTIANA PERIODICA 2003: RECENSIONES 


531 


Gennadij risposte ai "giudaizzanti". Gerasimoy collabora anche eon Maksim 
Grek nella traduzione di testi teologie! greei, ma lui traduee dal latino in 
russo ąuanto Maksim ha tradotto dal grceo in latino. Se l’altra poves/' "Slovo 
kratko”, qui menzionata, e attribuita al domenieano eroato Yeniarrtin, la 
eonnessione fra kłobuk bianeo e Dimitrij Gerasimoy e meno probabile. Pure 
di identifieazione diffieile e l’arehivista Giaeomo, di eui parła la Premessa 
attribuita a Gerasimoy. Comunąue il libro e un buon eontributo alla eono- 
seenza della storia eeelesiastiea russa e al ruolo ehe vi ha la Grandę Noygo- 
rod. 


V. Poggi, S.J. 


Spiritualia 

Hilarion Alfeyey, L'univers spirituel d’Isaac le Syrien, Avant-Propos de Mgr 

Kallistos Ware, Traduit du russe par Dom Andre Louf, (Spiritualitć 

Orientale, n° 76), Abbaye de Bellefontaine, Begrolles-en-Mauges 2001, p. 

360. 

En 1983, Sebastian Broek put identifier la totalite de la deuxieme partie 
de Toeuyre d’Isaae dans un MS de la Bodleian Library a Oxford (p. 35, ef. 
OCP 2002, 553). La these d'Alfeyev qui yient d’etre publice iei est dediee a 
Sebastian Broek, avee leąuel il a fait son doetorat a Oxford. Elle est la 
premiero a en tenir eompte (p. 36). 

Dans laperęu historique tout au dćbut, a la question si rŹglise d’Orient 
etait neslorienne, la rćponse est qu’elle se trouvait en opposition yerbale ayee 
rĆglise de Byzanee (p. 25-26). Dans \'Evergetinos, celebro anthologie de tex- 
tes ascetiques, Isaac figurę comme saint Pere de TEglise orthodoxe (p. 31). 
Le premier chapitre, "Dieu, Tuniyers et les hommes” (p. 41-64), present 
Tamour comme cause du monde (p. 43) et un Dieu-Amour (hubba) qui 
eelipse Timage de Dieu-Juge (p. 48). Une analyse attentive de la deuxieme 
partie de son oeuvre, deyenue possible seulement apres sa recente decou- 
yerte, nous permet pour la premiere voire de lirę une christologie proche de 
Chalcedoinc (p. 60). Le but de Tincarnation du Premier-ne de Dieu le Pere 
(cf. p. 73), le Christ, etait de renouyelcr complctement la naturę humaine (p. 
61). L’humanitć du Christ est le “yetement de sa diyinitć”, Ibesh parga etant 
une expression consacree (p. 68). L’homme Jesus est en meme temps Dieu; 
Isaac croit en la deification, mais pas comme le faisaient les Alexandrins (p. 
70). Elle a lieu avec le soutien de la montee de Thomme vers Dieu, grace a 
rincarnation du Verbe (p. 72). Grace a Tidee de melange (hultana) les fron- 
tieres entre Dieu et la creation sont ainsi supprimees et le dyóphysitisme ex- 
treme est ćvite (p. 73). Une faute de frappe a noter: le Verbe "non-engendre" 
de Dieu (selon Cyrille d’Alexandrie) (p. 22). Mais le Verbe, selon Nicee, est 
toujours engendre du Pere! 
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"La voie du solitaire” (p. 75-107), le deuxicme chapitre, est dedić au soli- 
taire, ihidaya, qui vit dans le Christ, Ic "Monogene” ou Fils Unique, Yihidaya 
(p. 76). Mais le commencement de cette vie Isaac decrit comme la conclu- 
sion d’une alliance, qyama, avec Dieu, lun des plus importants themes dans 
la littćrature proto-monastique de langue syriaque (p. 100). Les bnai qyama 
etaient des "lalcs dont le comportement ne differait en rien de celui des au- 
tres chretiens syriens, sauf par les voeux qu’ils emettetaient de celibat, de 
pauvrete et de service de la communautć parossiale” (p. 100-101). 

Le chapitre qui suit traite des "Epreuves sur le chemin de Dieu” (p. 109- 
130), une image typique en est le plongeur qui recherche des perles au fond 
de la mer (p. 114). Ce nest pas au labeur, mais a Thumilite, que la rćcom- 
pense est donnć ("L’Humilite", p. 133): “Bienheureux celui qui s’humilie en 
tout, car il sera eleve en tout” (p. 131). Comme on ne peut pas faire pcur a 
une montagne, ainsi on ne peut pas faire peur a un esprit humble (p. 140). 

Puisque les ihidayas, ou moines, pleurent, puisque le moine est un pleu- 
reur ou abila, le cinquieme chapitre est dćdić aux “Larmes” (p. 149-164). 
Dailleurs, on doit distinguer les larmes de repentir et les douces larmes de la 
componction (p. 158). Il en resulte la shapyuta, on nous dit dans "Une ecole 
de priere" (p. 165-248) ou la limpidite de Tesprit (p. 171). La croix est tou- 
jours accompagnee par la Presence-Shekinah (p. 193). C’est pourquoi nous 
regardons vers la croix comme vers le lieu de la Shekinah (p. 196). lei Isaac 
developpe une theologie de la croix (p. 197). L’ivresse spirituelle devient le 
theme le plus caracteristique d'Isaac (p. 220). A p. 221 nous avons les quatre 
facultes mentales (p. 221). A travers ses veilles s. Pachóme a pu voir Dieu 
comme dans un miroir (p. 221). 

"La vie en Dieu” (p. 249-305), chapitre septieme, nous montre que la 
priere est la semence, tandis que la contemplation est la moisson (p. 253). 
En reference a S. Brock, on nous fait noter que la plupart de ces cxpressions 
sont empruntees a Źvagre (p. 256; cf. p. 282). Isaac nest pas a considerer 
comme un precurseur de 1’hesychasme byzantin (p. 273). Puisque Tamour dc 
Dieu nous fait oublier les chagrins de ce monde, on peut le comparer a 
rintoxication (p. 286). Nous touchons ici au theme de la folie en Dieu (p. 
289). 

Dans le huitieme chapitre, nous avons "La vie du siecle a venir” (p. 307- 
338). Nous dormirons dans le tombeau, comme le songe dune seule nuit (p. 
313). Pour Isaac, il n’y a pas d’intermćdiaire entre le Royaume et la gehenne' 
(p. 317). La source des tourments de lenfer est Timpossibilite de s’unir a 
1’amour de Dieu (p. 318). Puisque Dieu nagit pas par vengeance ou par re- 
vanche, la question de la fin de la gehenne se pose (p. 320, 322). La gehenne 
devient ainsi une sorte de purgatoire (p. 328). Alfeyev ne prend pas position 
a propos de 1’eschatologie d’Isaac, qui est pourtant un Pere de TEglise (p. 
333). Meme alors, la gehenne est terrible (p. 332). 

En conclusion, on peut dire qu’Isaac est lun des auteurs les plus lus au 
Mont Athos (p. 339). II a pu franchir les barrieres confessionnelles, parce 
que son secret est lamour de Dieu (p. 340-341). 
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L’interet que revet cette these, outre les analyses serrees et l’utilisation du 
manuscrit decouvert, consiste en ce que Tauteur, ćveque orthodoxe, donnę 
un jugement beaucoup plus souple sur le ncstorianisme que nous sommes 
habituees a entendrc dc ce cóte. Et, comme dit Kallistos Ware dans son 
Avant-Propos, finalement nous disposons d’une monographie equilibree et 
complete — ou au moins plus complete que jusqu'ici — sur la vie et de la 
doctrine dlsaac (p. 13). 


E. G. Farrugia, S.J. 


Cb. MrHaTHH JIoMOJia, PaccKa-j naAOMUUKa o cooeii .ticushii, uau «Aamo6uozpa^iin» ca. 

Minamua JlouoAbi, ocHooamcAA Oóinecmoa Mucyca (Opdena uesyumoo) (Bibliot- 

heca Ignatiana, BorocjiOBne, fly^oBHOCTb, HayKa 1), Kojuieg* (|)naoco(|)nn, 

reOJIOrHH u HCTOpnH CB. <3>OMbl AKBHHCKOrO B MoCKBe, MoCKBa 2002, c. 252. 

The Pilgńm’s Tale, as St Ignatius’ account of his life to Luis Gonęalves da 
Camara is called in this Russian edition, bas steadily become a repertoire 
itcm in the genre of spiritual confessions, ever sińce it was published for the 
first time in its original languages in 1904. By now it has been translated 
into 18 modern languages (p. 185). Ali the morę keenly was felt the lack of a 
readable Russian translation, especially sińce it would help people under- 
stand something of an Order which once played a significant part in Russia, 
with the fuli approval of the authorities, who indeed helped the Jesuits to 
survive in the hour of direst need when the pope suppressed them. Yet po- 
lemics and a subsequent unremitting censorship hindered the average Rus¬ 
sian from forming an idea for himself or herself what the Society of Jesus is 
all about. The Pilgrim’s Tale is a good place where to start, and the Jesuit-run 
St Thomas Institute in Moscow wisely decided to start precisely herc. The ti- 
tle may cali for some explanation. In the Introduction we are told how diffi- 
cult it was to have Ignatius recount anything at all about himself, so that a ti- 
tle such as "Autobiography” glosses precisely over this difficulty. Moreover, 
as no Spanish translator could be found, at one point the Spanish of the 
original gives way to Italian (p. 110; see p. 152). 

Although Ignatius was safely ensconccd in the Latin Catholicism after the 
reconquista, the presence of Moors to fight or to convert on the one hand 
and the upcoming humanism on the other, with its consequent return to the 
sources, could not help but leave a dcep imprint on St Ignatius. Of the Latin 
World we are reminded by the fact that Ignatius was wounded on May 20, 
1521, the same day on which Luther officially broke off with the Catholic 
Church (p. 17). At the same time, the ingenious words (los mote.s) with 
which Ignatius hoped to charm the lady of his dreams is translated by apo- 
phtegma here, a reminder of the pervasion of Graeco-Latin culture from the 
times of the Renaissance (p. 22). Indeed, the notes accampanying the text 
are a minę of information; see, for example, the succinct explanation of 
“consolation” in Ignatius on p. 24, although this reviewer mi.sses the origin 
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of such a thought in Easlern spirituality and the discernment of spirits. 
However, Alexander N. Koyal’, who adds to Candido de Dalmases’ notes, be- 
sides writing the commentaries at the end (pp. 145-190), does manage to 
throw a bridge to the Russian reader; St Ignatius’ jubón becomes linked to 
Russian jubka (p. 79). We are told that the Spanish “yos” at the time of Igna¬ 
tius corresponds to current Russian “rbi” (p. 84; see p. 96). In his soul- 
searching, St Ignatius was saved from tearing himsclf to bits by his need to 
help others, which suggested at one stage his embracing the life of a Conven- 
tual friar, rather than that of an Observant (p. 104). The presencc of Pbixaa 
Bopoga, or Barbaroja, brings East and West together over Cervantes, with 
vivid memories of the dreaded corsair (p. 125). 

In his essays on "Eneko-Inigo-Ignatij” (pp. 145-190) Koyal’ sets out by 
ąuoting Hippolyte Delehaye: "The Church observes on one and the same day 
the feast of two of her activists. Both died in Italy and both of whose conver- 
sion was brought about by the reading of the Life of the saints; both founded 
a religious order called by one and the same name; both of whose Orders 
were subseąuently suppressed by two popes who were namesakes, so that it 
would seem that, by mistake, one and the same name was repeated twice in 
the Churchs calendar under two different names. And yet the truth boils 
down to this: having become religious through the reading of the Life of ex- 
emplary Christians, St John Colombini founded the Order of the Jesuati, 
whereas St Ignatius of Loyola that of the Jesuits. Both died on July 31 — the 
first near Siena in 1367, the second in Romę in 1556; the Order of the Je¬ 
suati was suppressed by Pope Clement XI, whereas the Order of the Jesuits 
was suppresed by Clement XrV'’ (p. 146). This coincidencc, for Koyal’, puts 
an aura of mystery around St Ignatius' name (p. 147), a name tinged in mys- 
tery from the start, sińce our saint received the name of Inigo at birth and of 
Ignatius at baptism (p. 147); Hugo Rahner, for one, has given another inter- 
pretation. Interesting is what Koyal’ recounts about Ignatius’ physical ap- 
pearance and the athletic type to which he belonged (pp. 147f). His genius, 
even if primarily of a practical naturę, was admitted by friend and foe alike 
(p. 149). Ignatius was lucky in the sense that his rise to famę coincided with 
that of the Bollandists, who, Jesuits all told, had a chance to elaboratc the 
data of his life morę critically than was usually the case hitherto (p. 176). 
But even with morę recent historians who followed, such as Leopold van 
Rankę and Heinrich Boehmer, we are only one step rcmoved, for all theif 
scientific pretence to be free from prejudice, from declaring Ignatius a 
“spiritual dictator" because of presuppositions in his life they had inade- 
ąuately grasped but which The Tale of the Pilgńm, and especially the Spiń- 
tual Diary, published integrally only in 1934, may help lay to rest. The style 
in the former work is yintage Ignatius: he recounts as he would go about 
performing any other task (p. 180). As a genre, the book puts him in the 
same league with Jean-Jacques Rousseau and Lev Tolstoi, not to mention St 
Augustine and St Teresa of Avila (p. 182). Gonęalves da Camara vouched 
that he tried all he could to repeat Ignatius’ words and nothing but his words 
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(p. 182). And though the account seems straight-laced, it is not free from 
that subdued humour tinged with irony — such as when, warned by Juan 
Rodriguez de Figueroa, vicar of Alcala, that if he taught heresy he would be 
burnt at the stake the pilgrim retorts; the same would happen to you if you 
taught heresy (pp. 93, 184). 

The whole edition is accompanicd by an extraordinary wealth of detail, 
for example, that Charles V’s daughter had to be admitted as a Jesuitess in 
spite of Ignatius’ better judgment on having only a małe branch of the Order, 
and the foundation of the Hungarian college in Romę (p. 208), which nowa- 
days is known as the the "Pontificium Collegium Germanicum et Hun- 
garicum.” The detailed Chronology (pp. 191-211), the list of Abbreviations 
(p. 212) and the Index of names of historical and literary figures (pp. 213- 
232), the Bibliography (pp. 233-245) and the forty-eight engravings of the 
Flemish painter, Peter-Paul Rubens (1577-1640) greatly enhance the worth 
of this first book of the St Thomas Institute in Moscow (pp. 172, 246-247), 
for it verily does honour to all those who are responsible for its publication. 

E. G. Farrugia, S.J. 


Theodore Stoudite, Les Grandes Catecheses (Livre I) & Les Śpigrammes (I- 
XXIX), precedees d’une etude de Julien Leroy sur le monachisme stou¬ 
dite. Presentation, traduction et notes par Florcnce de Montleau 
(= Spiritualite orientale 79), Abbaye de Bellefontaine, 49122 Begrolles en 
Mauges (France) 2002, p. 636. 

La presente publication des quatre-vingt-sept "Grandes catecheses”, tra- 
duites pour la premiere fois ici en franęais, a eu une histoire un peu tor- 
tueuse. Dans son Avant-Propos, Yincent Deprez, moine de Liguge, explique 
comment la frequentation du Pere Julien Leroy, moine d’En Calcat, a 
SanLAnselmo de Romę et de son cours de spiritualite cenobitique en 1969 
layait familiarise avec Theodore Stoudite comme l’un des chantres de Stou- 
dios. Leroy laissa une introduction generale a la tradition manuscrite des 
Grandes Catecheses, deposee, apres son deces a la Section grecque de Tlnsti- 
tul de recherche et d’Histoire des Textes (IRHT) (p. 9). De son cotć, Florence 
de Montleau, qui en a fourni la traduction et des notes copieuses, notę que le 
Lexique du desert de Dom P. Miquel fut le fil d’Ariane dans le dedale de ces 
Catecheses (p. 11). Une petite particularite nous rappelle la demarche suivie; 
Julien Leroy utilise Torthographe "Studite” (p. 41), alors que c'est "Stoudite” 
qui est communement admis maintenant (p. 10). 

Theodore est ne en 759, cinq ans apres le conciliabule iconoclaste de 
Hiereia en 754, ce qui a decide 1’Eglise de retablir non seulement Ic culte des 
images, mais aussi dc resister aux empereurs qui pretendaient s’imposer en 
tout domaine y compris le religieux, en affirmant Tindependance de TEglise 
et en rćintroduisant la discipline monastique, dont les effectifs avaient etc 
dćcimes durant la persecution, grace a un retour a la discipline primitive (p. 
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18-19). En 780, toute la familie de Theodore devient moine ou moniale dans 
un ancien domaine familial, Saccoudion. Cest la que Constantin VI envoie la 
troupe au debut de Taffaire moechienne (p. 20). Irene, en rcvanche, confie a 
Theodore 1’ancien monastere prestigieux de Stoudios (p. 21). A travers ses 
tentatives de re.staurer le seul modę monastiąue authentiąue, le cenobitisme, 
Theodore produit un Typikon, destine a avoir une grandę influence en Sicile, 
en Italie du Sud, en Athos et en Russie (p. 22), a quoi on dewait ajouter 
aussi Grottaferrata et Tetude de T. Minisci, “Riflessi studitani nel monache- 
simo italo-greco”, AAW, II monachesimo orientale, Roma 1958, p. 215-233, 
mentionne, pourtant a p. 408. Avec la reprise de Taffaire moechienne, a la 
fin de 808, lempereur Nicephore envoie de nouveau ses troupes a Saccou¬ 
dion (p. 22). Contestant le droit de lempereur d’intervenir dans le domaine 
de la foi, Theodore adresse une lettrc au papę Pascal P'' en 817 (p. 23). La 
procession des icónes qu’il organise lui vaut un troisieme exil, de 815 a 820 
(p. 23). Rappele, il ne peut pas rentrer a Constantinople a cause de son op- 
position au nouveau empereur, Michel II, dit le Begue (p. 23-24). Utiles sont 
les reperes chronologiques (p. 25-27) et les cartes (p. 29-31), qui nous mon- 
tre que le Stoudios se trouvait sur la Mer de Marmara, pres du Port de la 
Porte doree. Dans une Notę sur "Le texte du Livre I des Grandes Catecheses” 
Yincent Deprez montre la correspondance entre la numerotation des Cate¬ 
cheses du Livre I, editees par Cozza-Luzi, et celle du Patmos 111, retenue 
dans le prćsent ouvrage (p. 33-37). 

Significative est Ictude, “Le monachisme studite” (p. 39-116) de Julien 
Leroy, moine savant et pasteur, qui a laisse son empreinte personnelle sur 
les etudes occidentales autour du monachisme de Constantinople (p. 40). 
Public deja comme “Studitisches Monchtum: Spiritualitat und Lebensform” 
in: J. Leroy, Geist und Leben der Ostkirche, 4, Graz 1969, Toriginal franęais 
inćdit en est publie id (p. 39). Les Epigrammes reproduits aux p. 569-599 ne 
sont qu’un petit ćchantillon des importantes oeuvres poćtiques de Theodore 
(p. 41). De son oncle Thigoumene Platon, si Ton en croit la Vic, Theodore au- 
rait obtenu deux modifications, a savoir, de n’avoir pas d’esclavcs ni 
d’animaux femelles dans le monastere (p. 48-49), envisageant ainsi une pau- 
vretć radicale (p. 50). Faire une reforme, pour Theodore, ne signifiait pas 
supprimer tel ou tel abus, mais revenir a la doctrine primitive, base de 
Tinstitution (p. 51). Ouant a la doctrine cćnobitique de Theodore il est diffi- 
cile den faire une que le saint lui-meme n’a pas tentee (52). Ouand meme, cc 
retour a la vie des Peres entend plaire a Dieu a travers le service, meme la 
conquete, de Dieu, ce qui veut dire une recherche de Dieu par la contempla- 
tion (pp. 52, 137, 140). La resonance eschatologique se sent a travers 
Tanticipation paradisiaque de la profession, conęue comme un second bap- 
teme et comparable a rExode, et le monastere est un nouveau paradis (p. 54; 
pour lattente eschatologique cf. p. 284). Le renoncement (apotage) au 
monde est comme le renoncement au diable dans le bapteme (p. 55). Se 
trouver dans le monde, cela veut dire plonger dans Tocean avec la possibilite 
du naufrage, tandis que le monastere est un port tranquille (p. 55-56). Le 
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moine est uni a Dieu en ce sens qu’il imitc le Christ (p. 58, 139); et la 
communaute devient ainsi une sorte de sacrement de la presence du Christ 
(p. 60). Le but du travail est de servir les freres; et ajoute Theodore, il ne faut 
pas faire travailler trop les novices (p. 65). 

Outre au fait qu’il a represente une congregation — le Stoudios, avec 
quatre autres monasteres: le Saccoudion, Saint-Christophe, les Cathares et Ic 
monastcre des Tripyliens (p. 72) — Torganisation du monastere stoudite ra- 
vive Tidee de la koinonia pachómienne, ou tous les monasteres ensemble 
font un corps et chacun d’eux n'est qu’un membre (p. 73-75). Le seul pcre 
spirituel est Thćodore (p. 78-79), a qui est reservee, au debut, \’exagoreusis, 
ou la manifestation des pensees ou confession, et qui ensemble avec la cate- 
chese, formę les deux devoirs sacres de Thigoumcnc (p. 77-78). Les fonctions 
diverses partagees parmi les freres sont fortement definies: Thigoumene (p. 
76-80), le "second” (p. 81-82), 1'econome et le parćconome (p. 82-83), le cel- 
lerier (p. 83-84; mais avec le souhait: “Plut au ciel qu’il n'eut jamais eu de vin 
a distribuer!”: p. 84), le cuisinier (p. 85-86), le boulanger (p. 86-87), le rćfec- 
torier, auquel il fait des admonitions contrę les tentations de la lathrophagie 
cest a dire se nourrir a la derobee (p. 87-88), Yaphypniste, qui rćveille les fre¬ 
res pour Toffice du matin (p. 100) et Tinfirmier (p. 103-106), a qui Theodore 
semble vouloir attribuer les louanges supremes (p. 104; cf. p. 587). Theodore 
fait des exhortations adaptees aux malades (p. 105-106). Nbublions pas que 
s. Dosithee etait infirmier (p. 187-188). En vue de 1’importancc de ractivite 
stoudite pour la transmission des textes, ce qui est dit aux calligraphes est 
Capital (p. 110-112). A noter que les hótes sont avant tout les pauvres (p. 
103). La simandre (p. 106, 212), la proscription des disputes et des rires en 
tant que vacarme (p. 99) veulent encourager, mais pas imposer, le silence (p. 
114). 

En lisant Theodore lui-meme, on apprend que le moine est isaggelos — le 
Yocabulaire angelique vaut (p. 259) non pas a cause de la contemplation, 
comme pour les hesychastes, mais a travcrs le service du travail (p. 150). 11 
inclut la compassion envers des betcs (p. 151). Tout le temps on rencontre le 
lexique du desert, comme “apatheia”, explique en bas de page comme la pa- 
cification de lamę en profondeur par la libćration des passions (p. 152). Le 
succes de la liturgie stoudite s’explique par ce que Theodore fait venir plu- 
sieurs moines de Sabas en Palestine a Stoudios, considere comme le foyer de 
rOrthodoxie (p. 155). Les larmes sont recommandees contrę les paroles in- 
utiles et les plaisanteries (p. 175-176). On doit comprendre la vie religieuse 
comme un passage (Col 1, 13) — comme une paque continuelle, comment J. 
Leroy (p. 178). Le martyre consiste a ne pas chercher ici-bas par tous les 
moyens une vie heureuse et exempte de peines (p. 197; 297-298, 305). Selon 
Hausherr, prosopolepsia signifie ici prendre Tapparence pour la realite (p. 
198). Pour comprendre r“excommunication” monastique, il faut lirę la notę 
214 a p. 224 (cf. aussi p. 231 et surtout p. 255; cf. aussi p. 471). Touche 
d’humanite; Theodore se sent humilie par la maniere par laquelle on honore 
Icconome a legał de Thigoumene (p. 347). Il y a la condamnation de 
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rhomosexualite entre les freres ct de la masturbation (p. 366-367). Le rire 
sans retenue est condamne (p. 390, cf. p. 438). Theodore dii qu’il faul uscr 
un peu de vin (p. 408-409), mais la lathrophagie est condamnee (p. 416). 

En depit des depreciations de soi qui nous demeurent incomprehensi- 
bles, et qui faisaient meme rire les moines (p. 532, 540), la lecture de ce livre 
jette une lumiere sur 1’humanite de la vie angelique, dans unc approche 
prcsque moderne. 

E. G. Farrugia, S.J. 


Syriaca 

Kees den Biesen, Bibliography of Ephrem the Syńan, Giove in Umbria 2002, 

pp. 383. 

The last attempt to give us a bibliography on Ephrem the Syrian goes 
back to 1973 on the occasion of his 1600th anniversary. In the present work 
there are two sections. The first section deals with the Classification of the 
Titles (pp. 17-106), which is the major tool for tracing titles related to a spe- 
cific subject. The aim of this classification is to provide a means for consult¬ 
ing and using the long list of titles, which constitutes the bulk of this bibliog¬ 
raphy. Different titles are classified into seven divisions. They are: 1) the 
Generał Bibliography (pp. 18-20), which contains not only various kinds of 
introductory titles but also different manuscript studies; 2) Ephrem's Life: 
Sources, both Historical and Legendary (p. 21), which collects the abundant 
biographical materiał; 3) The Editions of Ephrems Works in Syńac (p. 22), 
and 4) The Ancient Translations (pp. 23-28), in which is given the variety of 
languages in which Ephrems texts have been translated; 5) The Single 
Works: Text Editions, Translations and Studies (pp. 29-93), which comprises 
different kinds of Syriac, Greek and Latin texts. Here all the editions of 
Ephrem’s works in Syriac have been included; but for a few exceptions, all 
the editions of the ancient traditions as well; 6) Selected Studies (pp. 94-102), 
and 7) Translations of Ephrem’s Works (pp. 102-106), these last two sections 
giving an overview of both studies and modem translations. 

In the second section, The Titles (pp. 107-347), the author has arranged 
the list of titles in three parts depending on how they deal with Ephrem: Ti¬ 
tles Exclusively Dealing with Ephrem (pp. 136-246), Titles Partly Dealing with 
Ephrem (pp. 247-324) and Titles Incidentally Dealing with Ephrem (pp. 325- 
347). These parts will help users of this book to locate titles of interest. Be- 
fore dealing with these three parts, the author has listed the editions of 
Syriac texts of Ephrem and the editions of Armenian, Greek, Coptic, Ethio- 
pian, Latin and Slavonic translations of Ephrem under the title Editions (pp. 
107-135). Thus altogether there are four parts in the second section of the 
book. 
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Moreover, to facilitate the use of the bibliography, six Appendices (pp. 
351-383) have been added with an overview of the contents of the major old 
editions. These appendices have the additional valuc of indicating the con¬ 
tents of most of the texts. 

Kees den Biesen has managed to collect in order practically all the avail- 
able bibliography on St Ephrem in different languages, both ancient and 
modern. As Sebastian Brock indicates in the Foreword (p. 3), the way the 
editor presents the materiał, coupled with the invaluable annotations, render 
an unusual service for all those interested in Ephrem. 

S. Yethanath 


George Anton Kiraz, Lexical Tools to the Syriac New Testament (= Gorgias 

Reprint Series 26), Gorgias Press, Piscataway NJ, 2002, pp. 136. 

This slender volume represents another contribution by George Kiraz to 
the study of classical Syriac. Kiraz is known among Syriac scholars for his 
concordance to the Peshitta New Testament (A Computer-Generated Con- 
cordance to the Syriac New Testament, Brill, Leiden 1993) and for his Com- 
parathe Edition of the Syńac Gospels: Aligning the Sinaiticus, Curetonianus, 
Peshitta and Harklean Yersions, Brill, Leiden 1996. But hc has also had an in- 
terest in facilitating a students first exposure to Syriac (see The Syńac 
Pńmer: Reading, Wńting, Yocabulary and Grammar: with Exercises and Cas- 
sette Aclivities [JSOT Manuals 5; Sheffield; JSOT, 1998]). This volume, first 
published by Sheffield Academic Press in 1994, now appears in a sccond edi¬ 
tion in the Gorgias Reprint Series. Since the study and appreciation of 
Syriac is continually expanding, it is important to keep an introductory tool 
such as this in print. 

The book is divided into ten sections each of which is introduced with 
explanatory notes and study suggestions. The first section groups Syriac 
words according to their freąuency (vocalized Serto script is used). Here stu¬ 
dents can acąuire New Testament Syriac vocabulary with ease. The second 
section lists proper nouns, the third section lists Greek loan words in Syriac, 
and the fourth section lists homographs. Sections five and six treat verbal 
forms. Section seven keys an alphabetic list of English words to their Syriac 
equivalents and section eight keys an alphabetic list of Syriac words to their 
English equivalents. Section nine presents Sebastian Brocks "Skeleton 
Syriac Grammar”, a handy reference tool for beginners. The text concludes 
with an annotated bibliography. Syriac students who digest the materiał in 
this volume will be able to read the Syriac New Testament with ease and 
pleasure. This, I suspect, is one of the authors principal aims. 


C. Morrison 
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Theologica 

Jean-Claude Larchet, Maxime le Confesseur, mediaieur entre 1’Ońent et lOcci- 

dent, Les Editions du Cerf, Paris 1998, p. 225. 

Lauteur, orthodoxe, expert reconnu sur s. Maxime (cf. OCP 69, 2003, 
249-252), a ici mis ensemble trois etudes qui touchent la theologie, la spiri- 
tualitć et lecclesiologie du Confesseur. II sagit du Filioąue, de Thcredite 
adamiąue et de la primaute du papę de Romę (p. 7). Au dire de lauteur, a 
cause de son approche oecumeniąue, Maxime peut servir de pont entre 
1'Orient et TOccident (p. 8-9). Dailleurs, lauteur veut se restreindre a une 
methode historiąue, philologiąue et critiąue (p. 9). 

Quant a "La ąuestion du Filioąue” (p. 11-75) Larchet — en sappuyant sur 
la critiąue internę en manąue d’une edition critiąue — retient le texte dc la 
Lettre a Marinos, pretre a Chypre, comme authentiąue (p. 14), d’ou on voit 
que, pour Maxime, le Fils nest pas la cause de 1’Esprit (p. 19). En effet, 
Tinterpretation ąu'il donno est (neo-) palamite, mais il critiąue Palamas, re- 
tenant comme peu heureuses les formules de “divinite superieure" et 
"divinite inferieure" (p. 74). Selon lui, une relecture des Peres latins et grees 
ąui saurait depasser les a priori et les crispations de tous deux ouvrirait une 
voie au dialogue (p. 74). ll sappuie sur deux articles d’Andre de Halleux pour 
rejoindre ses conclusions "Cyrille, Theodoret et le Filioąue" (p. 50-52) et 
"‘Manifestć par le Fils'; Aux origines d’une formule pneumatologiąue” (p. 65; 
voir aussi p. 74). L’interpretation de Larchet est que Taffirmation que "l’Es- 
prit procede aussi du Fils”, comprise par Maxime comme equivalant a Taffir- 
mation ąue "le Saint Esprit vient par le Fils", recevrait un sens orthodoxe 
dans un contexte economiąuc (p. 64). 

"La ąuestion de Theredite adamiąue” (p. 77-124) touche, selon Tauteur, 
aux ąuestions d’anthropologie, de cosmologie et de spiritualite (p. 77). La 
plupart des theologiens orthodoxes refusent d’utiliser rexpression “pćche 
originel", preferant parler de itpoYoviicf| apaptia ou de 7tpoitaTopticf| ńpapiia. 
Maxime scrait un theologien oriental avec des elements occidentaux, somme 
toute, peu systematiąue, donc avec la necessitć de rassembler les membra 
disjecta de sa pensec (p. 79-80). II lui semble que le plaisir sensible est la 
cause des peines de 1’humanite, parce ąue a tout plaisir contrę naturę suc- 
cede par contrecoup une peine (p. 84). En effet, la recherche du plaisir et la 
fuite de la douleur caracterisent les personnes mauvaises (p. 88). Maxime 
presente la gnomę, dont le role habitucllement est diviseur, comme fortc- 
ment inclinee au mai (p. 92). Bień sur, en Thumanite qu’Il a assumće, le 
Verbe est exempt du librę arbitre marąue par le peche. Mais dans le cadre de 
la controverse avec les monothelites, Maxime sera amene a moduler, sans le 
contredire, cette conception, en affirmant que le Christ en sa naturę hu- 
maine possede une volonte naturelle humaine source d’autodćtermination, 
mais pas de gnomę (p. 114). Sans aucun doute, conclut Larchet, la concep¬ 
tion de Saint Maxime, plus ąue celle de tout autre Pere grec, prćsente des 
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similitudes troublantes avec la conception occidentale d’origine augusti- 
nienne (p. 120), une representation sombre de rhumanite dćchue, qui insiste 
fortement sur la faiblesse et sur Timpulssance de la volonte humaine, ce qui 
n'autorise pas de conclure a une inlluence quelconque d’Augustin, meme in- 
directe (p. 121-122). 

Maxime est egalement reconnu pour ces deliberations sur “La question 
de la primaute romaine” (p. 125-201), parce qu’il a plusieurs textes qui con- 
tiennent un hommage appuye en faveur dc TEglise de Romę, mais avec un 
certain nombre de textes qui en definissent la naturę et la portće (p. 126). 
Meme apres la condamnation de TEklbesis pour hćresie, Maxime se rangę 
avec ceux qui reconnaissent roiThodoxie fonciere d'Honorius et le cite parmi 
ceux qui oni supplie les monothćlites a renoncer a leur hćresie — texte qui 
figurę dans ledition critique de M. Doucet mais qui a ete supprimć dans Ic 
text de PG 91, 328 B, aprćs la condemnation d’Honorius (p. 128-129). Dans 
laffaire de la ratification de Telection du Papę Severin, Timportance dc 
Romę s’explique comme capilale et grace a la qualitć particulićre dapostoli- 
cite, due a Pierre et Paul (p. 135). La "pierre” dont il sagit en Mt 16, 16-18, 
ce nest ni Pierre, ni le papę, ni le vicaire du Christ, cest la vraie confession 
de foi (p. 136). Dans laffaire des moniales monophysites refugiees en Afri- 
que du Nord, le patriarchę de Constantinople et le papę de Romę sont traitćs 
sur pieds degalile (p. 138). Pour Maxime, le synode du Latran de 649 csl le 
sixieme concile generał; mais si Romę est compare au soleil, Romę n’cst pas 
le fondement de toutes les eglises (p. 156-157). Si nous pastichons Augustin, 
il y a une grandę diffćrence, pour Maxime, entre posse non errare et non 
posse errare-, et en fait les portes de Tenfer nbnt pas prevalu dans le passe ct 
Romę a la cle de la foi dans le present (p. 158). En effet, le successeur du 
papę Eugene, Yitalicn, allait tomber daccord avec Pierre, le patriarchę here- 
tique de Constantinople (p. 164). Pour voir ce que Maxime attribua a Romę, 
selon Larchet, qu'on lise p. 176-179. Suit une listę dc limites et de conditions 
des prćrogatives reconnues a TEglise de Romę (p. 179-186). 

Ce livre de Larchet se fera lirę et discuter. 


E. G. Farrugia, S.J. 


Michael Plekon & Sarah E. Hinlicky (ed.s), Disceming the Signs of the Times: 
The Yision of Elizabeth Behr-Sigel, St Yladimirs Seminary Press, Crest- 
wood, NY 2001, pp. XII + 148. 

Er Michael Evdokimov, who writes the “Preface” (pp. ix-Xi), has good 
reason to be grateful, as Elisabeth Behr-Sigel held him in her arms on the 
day of baptism, befriended as she was with his father, Paul Evdokimov (p. 
xi). In her "Introduction” (pp. 1-3) Sarah E. Hinlicky charactcrizes Bchr-Si- 
gels contribution to the ordination of women as free from polemics (p. 1), 
her plea for the restoration of the diaconate (p. 2) and, indeed, for women 
generally, as balanced, aiming not only at removing distortions but aiso at 
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inlijsing hope (pp. 2f). In this way the relevance of the Diaspora for tradi- 
tionally Orthodox countries comes to the fore and a wide readership be- 
comes aware of yet another perspective on Orthodoxy. Considered to be the 
"living memory” of Orthodoxy in the twentieth century (p. ix), Behr-Sigel 
spans, with her long life, the surprises and the loyalties which impart a les- 
son on life in generał. The "grandmother of Orthodoxy’’ nonetheless talks 
like a young woman of today. 

Elisabeth Behr-Sigel was born in time to break records, as her "My Jour- 
ney to the Orthodox Church” (pp. 5-9) goes to show. Originally a Protestant, 
she was baptized in the Lutheran Church of Alsace-Lorraine in the tradition 
of her father, while her mother, though a Jew by religion, was practically an 
agnostic (p. 5). Elisabeth started out with philosophy, but when the Univer- 
sity of Strasbourg, in 1926, allowed women to study theology she enrolled in 
the theological faculty the following year (p. 5). She was introduced to the 
World of French emigres, including Nicholas Berdyaev, Sergius Bulgakov 
and their common friend, Mother Maria Skobtsova, as well as some young 
theologians such as Yladimir Lossky and Evgraf Kovalevsky. But the decisive 
encounter was in 1929 with Lev Gillet, a Benedictine monk who later joincd 
the Orthodox Church and wrote under the pseudonym of "a monk of the 
Eastern Church” (pp. 6f). Inyited by the Ecclesiastical Inspector of the Re- 
formed Church to assume the ministry of an auxiliary pastor, a pastorał 
ministry which she exercised between 1931 and 1932, without any ordina- 
tion or consecration, she became the first woman in France to be installed 
into such a ministry (p. 7). Besides these contacts, her marriage to a Russian 
Orthodox, Andre Behr, paved her way to Orthodoxy. 

In her talk given at the Orthodox Theological Institute at Cambridge Uni- 
yersity on “Orthodox Theological Formation in the 21st Century: The Tasks 
Involved” (pp. 11-19) Elisabeth Behr-Sigel draws a comparison between the 
situation in 1998 and in 1925 (p. 12). Prodding on the Orthodox to open up 
to change, she ąuotes John Meyendorff as saying that, if Orthodox truth is 
catholic, it must be capable of affording an answer to the West (p. 16); or, 
with O. element, modernism must be overcome from within (pp. 16f). In 
"Orthodoxy and Peace” (pp. 21-27) she takes her tack from the fact that 
hesychasm derives from the Greek for rest or tranąuillity, an active ąuality 
of living out peace and reconciliation in a way linked to the prayer of the 
heart (p. 22). “The Kenotic, the Humble Christ” (pp. 29-40) brings to mind 
another Orthodox lady, Nadejda Gorodetzky and her The Humiliated Christ 
in Modem Russian Thought (London 1938) (see pp. 30 and 40). Since Rus¬ 
sian spirituality lays stress on kenosis (p. 29), the three types of saints are 
starstoterpeis, iorodivy and starets (p. 31). On his deathbed, starets Zosima, in 
Dostoevsky, for whom the prototype was St Tichon of Zadonsk (p. 33), coun- 
sels Alyosha; "You will leave these walls. You will dwell in the world as a 
monk ...” (p. 38). Of such a nun, with one foot in the monastery and one in 
the World, is the portrait of “Mother Maria Skobstova, 1891-1945” (pp. 41- 
53), whose spiritual father and confessor was S. Bulgakov (p. 45). Her mo- 
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nasticism open to the world was based on the conviction thal at the last 
judgmeiit we shall not be asked how many genuflections we have madę, but 
whether we have fed the poor (pp. 470. Her efforts at Lourmel Street met 
with the enthusiasm of many, but Kiprian Kern, for one, had no sympathy 
for Mother Mary (p. 49). Sergei Hackel has paid her a moving tribute in his 
One, of Great Pńce (p. 53). The theme is further developed in “A Monk in the 
City: Alexander Bukharev, (1822-1871) (pp. 55-79), which represents the tra- 
jectory of somebody who goes down to the depths of heli, and transfigures 
eros into Christian marriage (p. 56), a prophetic appearance, according to 
Pavel Florensky (p. 55), at a time when the newly formed nihilists left the 
church (p. 64). The very asceticism does becomes kenotic, of the self and of 
the cloister (pp. 71 and 74). 

What follows provides some rich reflections on theology. Thus, "The Bi¬ 
bie, Tradition, the Sacraments: Sources of Authority in the Church” (pp. 81- 
93) sketches the vision of the Church as a symbolic .reality, the anticipation 
of Gods kingdom on earth that is and is to be, and, conseąuently, a divine- 
human reality (p. 86). In order to combat the anthropology which dismisses 
women into a sort of gentle patriarchalism (Elisabeth Moltmann) (p. 89), 
one has to return to the Bibie and Tradition, the Bibie as God’s Word and 
Tradition as the critical spirit with which to approach it (p. 92). In "Jesus 
and Women” Elisabeth Bchr-Sigel complains that Mary has too often been 
exalted at the expense of her poor sisters, cast in the role of the temptress 
Eve (p. 99). In "Mary and Women” Paul Evdokimov comcs in for criticism 
for his sublimated freudianism (pp. 101, 112), who thus unwittingly deep- 
ened the ditch between Woman and women (p. 104). Yet, according to fun¬ 
damenta! Tradition, Mary is not an archetype of "woman” or of feminine ho- 
liness, but rather a figurę of the Church (p. 112). Mulieris Dignitatem also 
comes in for considerable criticism, which she rounds off by asking whether 
John Paul II had read Evdokimov (pp. 106f). Her last contribution in this 
collection is "Women in the Orthodox Church” (pp. 115-123). Monasticism 
and the alternative life it offers portrays some hope (p. 117). In the twentieth 
century the Orthodox Church may no longer be described as monolithically 
eastern, geographically or culturally (p. 118). There are nowadays many dea- 
conesses without the title (p. 119). 

Lyn Breck’s “Nearly a Century of Life” (pp. 125-135) rounds off the pic- 
ture of Elisabeth Behr-Sigels life, from her childhood crisis to her becoming 
Orthodox through her marriage with Andre Behr (p. 129). Her third child, 
Nicholas, born during a bombing raid, was baptized by Er Elie Melia, a 
Georgian priest, who rode on bicycle to the war zonę in Nancy to perform 
the sacrament (p. 132). Elisabeth herself received her doctorate from the 
University of Nancy in 1975. It is probably a correct assessment that Elisa¬ 
beth Bchr-Sigel is not a feminist at heart (p. 134), though she stands for de- 
cency to everybody, including women. 

If Orthodoxy takes ancientness seriously (p. 137), argues Sarah E. 
Hinlicky in her "Epilogue” (pp. 137-148), then we cannot help taking seri- 
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ously the First Lady of Orthodox Women Theologians (p. 137), the "grand- 
mother of western orthodoxy” (p. 138). Her ehallenge to open up to 
modernity — why not, it may be added, to post-modernity? — is possible to 
meet, beeause Orthodoxy revolves around the liturgy. If there are no distinet 
orders within Orthodox monastieism, it is simply understood that all monas- 
tie life takes its eues from daily worship to the extent that everything else is 
struetured around it (p. 144). 

In a Word, the present book affords eonerete materiał to understand the 
ehallenges of modernity for Orthodoxy and the ehanees Diaspora Orthodoxy 
holds out for traditional Orthodoxy, a hope of whieh Elisabeth Behr-Sigel is 
a living embodiment. 

E. G. Farrugia, S.J. 


Turcica 

Aiix origines du monde: Contes et legends de Centre Asie. Jadis de jadis, quand 
ce ąui existe n’etait pas ... traduetion et presentation par Remy Dor. Col- 
leetion dirigee par Galina Kabakova, Flies Franee, Paris 2000, p. 204. 

Tamerlan (t 1405) avait tellement ecrase le pouvoir ottoman de Biyaz.id 
en 1401 que, eomme on sait, si les prinees ehretiens setaient unis a ee mo- 
ment-la, ils auraient libere le pouvoir moribond byzantin une fois pour tou- 
tes de la menaee ottomane qui devait a son tour les subjuguer definitivement 
en 1453. Appreeie par les Byzantins eontemporains eomme Tinstrument de 
Dieu pour ehatier Biyazid, ses aetivitćs, prodigieuses du point de vue mili- 
taire, mettaient a genoux la puissąnte Źglise d’Orient, avec des missions qui 
rejoignirent les Indes et la Chine. D’habitude, avee les gens devenus legende 
de leur vivant, ee n’est pas dans les annales offieielles, mais a travers les faits 
divers de la vie, les petites aneedotes et surtout les eontes qu’on peut les 
eonnaitre d’une maniere qui trahit Thomme dans sa continuite avee 
l'environnement, fils de son temps et le depassant grandement. 

On lit alors avee amusement la question que Tamerlan pose au sagę de 
beaueoup de ees eontes, Apendi, s'il ira en enfer ou au paradis et eneore plus 
sa rćponse: "ne vous inquietez pas, on va vous donner un magnifique tróne 
de feu dans le plus bel endroit de lenfer” (p. 147). Gest ainsi qu’on est intro- 
duit a Apendi, dont le nom nous renvoie a Tetymon turę efendi, et qui vient 
du gree authentikos apres avoir traverse en Turquie toutes les purges linguis- 
tiques (p. 189). Ouand on dit d’un garęon, a Istanbul, qu’il est tres efendi, ęa 
veut dire qu’outre les bonnes manieres aequises, le vernis de la courtoisie et 
de la eulture, il possede aussi une politesse spontanee, marque de la noblesse 
du eoeur. Apendi nous renvoie a 1’origine anatolienne du personnage, eonnu 
en Turquie eomme Nasrettin Hoea et dans le monde arabe, par metathese du 
titre religieux, Joha (p. 189). Pas mai, aussi, la replique d’Apendi au roi, qui 
lui dit: "Dans Tobscurite je vous avais pris pour un ehien”; et Tautre de re- 
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pondre; "Dans lobscuritc je vous avais pris pour un homme” (p. 141). Trcs 
ingenieuse, a ce propos-ci, “La reponse d’Apendi aux 'l urcs dc Roum” (pp. 
143-146) ou, en depit des intcrpretations differentes de trois ćnigmes, Apen- 
di reussit a persuader Timour (Tamerlan) de sauver sa propre vie et celle de 
ses savants. 

D’ailleurs, entre eux, Tamerlan et Apendi se disputent la place de choix 
dans cette rćcoltc d’anecdotes. Dans le eonie ozbek, "La grottc de Tamerlan” 
(pp. 40-42) on nous rćvele la ruse par laąuelle Tamerlan sempare de Samar- 
cande. Dans “Le Calendrier”, Apendi s'arrange pour faire du Cycle du Chien 
le Cycle de 1’Źlephant par des moyens publicitaircs (p. 140). Mais si Apendi 
tient tete a Tamerlan, le lecteur moderne — postmodcrne — peut en tirer la 
conclusion qu’il a reponse a tout (p. 190). Apendi chez les Ozbeks, Apendi 
chez les Ouygours et Apendi chez les Kirghiz en disent long sur la statupe de 
ce sagę et de ses connections, linguistiques et culturelles, avec le monde 
greco-latin (cf. p. 186-188). 

Tamerlan et Apendi ne sont pas seuls au monde, et ces contes refletent 
tout un monde centre asiatique, different du nótre: les Contes etiologiques 
sur Torigine des animaux et sur celle des lieux, des choses et de mots rćve- 
lent la malice genialc du peuple, capable de penetrer dans tous les secteurs 
de la vie quotidienne; voyez, a ce propos, les Contes ordinaires. Dćlicieux le 
conte kirghiz, “Richesse, Chance et Raison", qui refuse dc s’en tenir a la for¬ 
tunę ou a la richesse, en concluant: "Sans raison, on na ni richesse ni 
chance" (p. 59). II ne pouvait pas manquer quelque commentaire ironique 
sur les femmes (p. 86), comme s'y attendrait du genre primitif des docu- 
ments "en ce temps-la”, des “tekerleme" (roulements) tures, en russe les "pris- 
kazki" (pre-contes), et la fin du conte a comparer avec Tamen de la liturgie 
(p. 188); et aussi lesprit eveille d’un peuple melange avec un touche de 
Yulgarite, comme on le voit dans le conte ouygour, "L’homme a la maison a 
cótć de la route" (pp. 89-101). Dailleurs, on peut voir aussi le Wanderlegende 
a loeuyre, dans le sens qu’une histoire d’Apendi comme "Mangez, mon beau 
tchapan!” (p. 177), a ete attribue, par exemple, a Andalousi, le poeto arabe. 

Le traducteur, Remy Dor, a consacre toute sa vic aux langues tiirk a 
ITNALCO, mais ses interets font pousse a beaucoup voyager en Centre Asie, 
ou, entre autre, il a decouvert une tribu kirghize sur le Toit du Monde au 
prix de grands dangers. C’est ainsi qu’on comprend qu’il est professeur hono- 
raire de runiversitć d'Etat de Bichkek et Docteur honoris causa de TAca- 
demie des Sciences de Kirghizstan. Les textes ici presentćes ont ete traduits 
pour la premiere fois des langues originelles: ouzbek, qazaq, kirghiz, azeri et 
autres langues tiirk. 


E. G. Farrugia, S.J. 
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Ucroinica 

Paul Robert Magocsi, The Roots of Ukrainian Nationalism. Galicia as 

Ukraines Piedmont, University of Toronto Press, Toronto - London - 

Buffalo 2002, vi + 214 + 5 Maps. 

Professor Magocsi has done it again with another excellent study, this 
time of the evolution of Ukrainian nationalism, especially as it developed in 
Austrian and later Polish Galicia, known by ukrainophiles for that reason as 
Ukraine’s Piedmont by analogy with Italy, sińce the Italian national move- 
ment was also formed at the actual periphery of the country. 

Actually the volume is a collection of essays which seem to have been 
previously published in other journals morę difficult to retrieve. It was a 
good idea to bring them all together. There is real continuity with a mini¬ 
mum of repetition in the diverse contributions — many repetitions have 
simply been omitted and the texts smoothed over. Only the last two articles 

— on bibliography and Yienna as a source for Ukrainian studies — appear a 
bit out of place. But this is but a minor cavil. On their own, the two provide 
very useful materiał and their publication or rather re-publication is wel- 
come. The other contributions tracę the history of Galicia, the Ukrainian na¬ 
tional revival, the situation of the Ruthenian and later Ukrainian population 
of Galicia under Hapsburg and later Soviet rulc, the concept of the Rutheni- 
ans in Hapsburg Austria as Tyroleans of the East or as proud supporters of 
the monarchy against the Poles, the language ąuestion in Galicia and the al- 
phabet wars for or against the use of Cyrillic, the so called Old Ruthenians 
and russophiles in Galicia and finally an excellent study of the work of the 
Kachkoyskij Society in nineteenth and early twentieth century Galicia. This 
last chapter is worth the price of the entirc book sińce it treats a phenome- 
non which is both significant and rarely studied and we finally get to know 
something about the person for whom the organisation was named. 

Normally, we think of Ukrainian nationalism as first and foremost a 
somewhat fragile flower, an artificial house plant breathing the insulated air 

— at least in the early years of its development — of the drawing rooms of 
progressive intellectuals in the Southern reaches of the Russian Empire — 
the product morę of scholarly ethnography than of the grass-roots will of the 
people. Only later, it would seem, the movement became popularised and in- 
fused with a soul, on the morę fertile soil of Austrian Galicia, anxious in its 
turn to cause ferment among the peoples of Russias Empire. Magocsi shows 
us that the development of a national ideology among the Eastern Slavs sub- 
ject to the Hapsburg sceptre was actually much earlier and dates from the 
reign of Maria Theresa and her ill fated son Joseph II. Whether of course 
this early movement on behalf of local Ruthenian culture can actually be 
eąuated with the later highly politicised Ukrainian national movement is an¬ 
other matter. In any case — as Magoci himself States in his foreword — this 
rather inauspicious beginning was met with almost unparalleled success: 
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... in 1991 Ukrainę became an independent State ... Ukrainę was suddenly 
thrust intc the position of Europe's second largest country wilh one of the 
fourth largest nuclear arsenals in the world. That is not bad for a place which, 
a hundred years before, did not exist on any map and whose majońty East 
Slavic inhabitants were not even recognised as being a distinct people... 
(Preface). 

The volume offers excellent discussions of, as we have already noted, the 
alphabet wars in Galicia between partisans of Latin and those of Cyrillic. An 
analogy was madę with a similar phenomenon among the Serbs and Croats 
but another could have becn drawn with the much closer Belorussians, 
where the Latin version actually won a number of followers and was used 
for literary purposes into the twentieth century. The distinction between Old 
Ruthenians and Russophiles is well defined and timely. Many other authors 
hopelessly confuse the issue. The Russophiles also receive an objective and 
gcnerally positive hearing from Magocsi unlike the extremist press which 
simply dismisses them as renegades or opportunists. They were neither. 
Many suffered for their convictions in Talerhof and other places. The char- 
acterisation of the earlier nineteenth century Galician Ruthenian clergy is 
accurate: priests or popy ... conservative and aristocratic in attitude, the 
Ukrainian clergy in Austria strove with all its might to please the central 
authorities. (76) Certainly this did not augur for immediate good relations 
with that other group — the peasants or chłopy — who also supported 
Ruthenian culture. Students of Galician history can also remember that the 
first time populist clergymen tried to preach in the local dialect, their at- 
tempts were greeted with scorn and snickers. Polish was the acceptable me¬ 
dium for sermons at the time. One should, however, have no illusions about 
the acceptability of Ruthenian or Ukrainian ideology under the Hapsburgs 
as opposed to under the tsars. The Ruthenian or Ukrainian subjects were fa- 
voured in opposition to the Poles in conformity with the generał divide and 
conąuer mentality of the central Austrian government which likewise pitted 
Serbs and Croats, Hungarians and Slavs and Romanians, all at each others’ 
throats in order to subjugate them all. One wonders what would have be- 
come of the Ukrainian ideology if tsarist Russia had emerged a victor after 
World War I and had incorporated all of Galicia into its Empire, as the Rus¬ 
sophiles hoped and the Ukrainophiles feared. Not everything about being a 
Soviet Ukrainian was bad — although there was much that was. But at least 
age-old antagonisms towards ones neighbours on all sides had to be tempo- 
rarily set aside or at best suppressed. Today, this is unfortunately no longer 
the case. This reviewer must express one reservation regarding the expres- 
sion heroes of Galician-Ukrainian history, most especially during the recent 
iwentieth-century struggle against Polish and German rule. (61) Everyone is 
cntitled to their heroes, but those who organise assassinations, take part in 
pogroms, incite race hatred and the killing of innocent civilians — including 
Catholic clergy — are usually called by another name. It is a particularly un- 
savoury feature of post-Soviet Ukrainian nationalism that one such figurę 
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has been raiscd to the stature of a local cult with monuments and Street 
names — and that in the morę Catholic areas. 

Once again this is an extremely useful book, well written and objective. It 
comes complete with a set of maps at the beginning. An index at the end 
would have been welcome. 


C. Simon, S.J. 
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